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ABSTRACT 
This thesis has three major objectives which are inter-related. 
Firstly, it investigates some important aspects of the traditional history of 
the Malay Archipelago, the early development of Islamic thought, 
culture and the religious traditions which is represented by the Kitab 
Jawi. The history and development of the Kitab Jawi and its contribution 
to the traditional Islamic heritage are explored. This development was 
accompanied by the emergence of traditional scholars ((ulama') such as 
Nur al-Din al-Raniri (d. 1666, Acheh), Shams al-Din al-Sumatrani (d. 
1630, Sumatra), 'Abd al-$amad al-Falembani (d. 1764, Palembang), 
Raja 'AH al-J:Iaji (d. 1784, Johor-Riau), Mul?.ammad Arshad al-Banjan 
(b. 1812, Banjarmasin), Da,ud b. 'Abd Allah b Idris al-Fa~aru (d. 1840, 
Patani), 'Abd al-~amad b Mu~ammad $ali~ (fuan Tabal) (d. 1840, 
Kelantan), Sayyid 'Uthman b Yal?.ya al-Betawi (d. 1886, Batavia or 
Jakarta), and their contribution to the Kitab Jawi tradition is examined in 
detail. 
Secondly, the theological discussion among the traditional scholars 
became a dominant factor in intellectual circles as a result of the 
popularity of and high demand for theological disciplines among the 
masses, the high position accorded to these scholars and their close 
relationship with the sultans or rajas. 
Among the disciplines of theology is the (ilm al-Tau}J.id (the Unity 
of Allah) in which Sanusi's Umm al-Bara.bin played a very vital role. The 
most notable feature of this creed is the teaching of Sifat Dua Puluh (the 
Twenty Attributes of Allah) as the result of which this teaching became 
the basic religious teaching among the people of the Malay Archipelago. 
The present study attempts to show how strong the effects of this teaching 
have been and how it has survived through the centuries. Finally, an 
annotated translation of a Jawi text of Umm al-Bara.hin is followed by a 
detailed analysis of the text in relation to the Twenty Attributes. A brief 
conclusion attempts to draw these strands together and to assess their 
importance for Islam in the Malay Archipelago. 
1V 
Note on Transliteration 
In a work of this nature complete uniformity of transliteration 
cannot be possible, since it has been necessary to deal with works 
in Arabic, Malay in Jawi script, modem Malay in Roman script 
and occasionally other languages also. In general, the following 
rules have been applied; 
(i) Works in Arabic and names of Arab writers are translated 
according to the system of the Encyclopaedia of Islam with the 
following exceptions: 
(Q, q) instead of(~, ~) 
(ai) and (au) instead of (ay) and (aw) 
ta' marbiitab when not in i~afa = h. 
(ii) The names of writers of Kitab Jawi are transliterated in the 
Arabic fashion except when this would clash strongly with the 
Malay pronunciation, e.g. ~usin not ~usain. Malay names are 
transliterated into modern Bahasa Malaysia orthography. On 
occasions where Malay names do not entirely follow the rules of 
Arabic grammar, we have transliterated the original spelling. 
In modern works the official Bahasa Malaysia orthography has 
been used. 
*********************** 
The translation of the Qur, anic verses are according to the Holy 




Abbreviated titles of the sources most often cited in the thesis; 
AM = al-Mawrid. 
AN = 'Aqidat al-Najin. 
BH = Bidayat al-Hidayah. 
BKI = Bijdragen tot de Taal-, Land-en Volkenkunde. 
BKS = Bad' Khalq al-Sa.mawat wa al-An;J. 
DT = Durral-Tha.minfi 'Aqa,idal-Mu,minin. 
El = Encyclopaedia of Islam, 1st. edition and 2nd. edition. 
FM = Furii' al-Masa,il. 
GAL = Geschichte Der Arabischen Litteratur. 
HB = lfashiyat al-Shaikh Ibrahim al-Baijiiri 'ala Matn 
al-Saniisiyyah. 
HD = lfashiyat al- Shaikh MulJa.mmad al-Dasiiqi 'ala SharlJ 
Umm al-Barahin. 
HS = lfashiyat al-Shaikh 'Abd Allii.h al-Sharqawi 'ala 
Sharh al-,Imam al- 'Allamah al-Hudhudi 'ala al-
Saniisiyyah. 
V1 
HSY = Hidayat al-$ibyan. 
JMBRAS = Journal of Malayan Branch Royal Asiatic Society. 
JRAS = Journal of the Royal Asiatic Society of Great Britain 
and Ireland. 
JS = Jawa.hir al-Saniyyah. 
IT = Jawharat al-Tauhid. 
KG = Kashf al-Ghaybiyyah. 
KIL TV = Koninldijk Instituut voor Taal, Land-en Volkenk.unde. 
KSA = Kitab Simpulan Agama. 
KSDP = Kitab Sifat Dua Puluh. 
MA = al-Mughni al-Akbar. 
MIS = Malayan . .4nd Indonesian Studies. 
MJT = Matn Jawharat al-TaulJid. 
MS 12225 SOAS, Umm al-Barahin = MS 12225 School of Oriental 
and African Studies. 
MS 12193 SOAS, Umm al-Bara.hin = MS 12193 School of Oriental 
and African Studies. 
MS M.I. 635 BPIPIM = MS M. I. 635 Balai Pameran Islam, 
Pusat Islam Malaysia, Kifay·at al-Mukallafin fi SharlJ 
Umm al-Bara.hin. 
SH = Sim;i al-Huda. 
V11 
SUT = Sharl;l U~ al-TalJqiq. 
TOI = The Tenets of Islam. 
TP = T'oung Pao. 
TR = Tul;lfat al-Raghibin. 
UD = Usiil al-Din. 
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So far little has been written about the Kitab Jawi or Kitab Kuning 
(the term used by Martin V an Bruinessen) 1 and its history) role and 
contribution have not been fully explored. This is at least partly because 
most of the Kitab Jawi still exist in manuscript only)2 consisting) apart 
from the Islamic writings) discussed in this thesis) of legal agreements) 
short biographies and genealogies) Ifikayats) poems or versified 
traditional mantera or serapah and azimat3 which are dispersed 
throughout the Malay Archipelago. Many of these manuscripts are in 
private collections) and although most owners are prepared to allow 
access to scholars) it always takes a great deal of time and effort to consult 
them. Many even of the Kitab Jawi which have been printed are long 
since out of print) and although some have been reproduced recently) the 
majority can only be consulted in a handful of libraries in various 
countries. 4 Nevertheless) credit is due to the work of such writers as 
Mohd. Noh b.Ngah) Virginia Matheson and M. B. Hooker) Martin Van 
Bruinessen and R. Roolvink for their efforts in this sphere. s 
The objectives of research 
The objectives of this research are three-fold though inter-related. 
The first objective is to explore some important aspects of the traditional 
history of the Malay Archipelago) in particular) those related to the early 
development of the religious tradition which is represented by the Kitab 
Jawi. The history and development of the Kitab Jawi and its contri-
bution to the traditional Islamic heritage are explored. 
The second objective is a comprehensive discussion of the teaching 
of Sifat Dua Puluh (The Twenty Attributes) among the people of the 
Malay Archipelago followed by an attempt to show the profound 
implications of this teaching which has been reflected in Malay society in 
the past and continues to be so to the present day. 
The third objective is the translation of a Jawi text of Umm al-
Barahin and a subsequent detailed analysis related to the teaching of Sifat 
Dua Puluh (The Twenty Attributes) followed by an attempt in the brief 
conclusion to draw these strands together and assess their importance to 
the development of Islamic thought in the Malay Archipelago. 
Field and Scope of Research 
This research places an emphasis upon the development of Islamic 
Thought in the Malay Archipelago during the traditional period. The 
term "Traditional Islamic Thoughfl means a study of the development of 
history, culture, intellectual and religious tradition which contributed to 
the root of the establishment of the Islamic traditional heritage. The 
Islamic traditional heritage comprises three major components: 
Theology (U!jiil al-Din) elsewhere rendered by 'Aqidah, Shari'ah 
(law) and mysticism ( $iifism) . 
The word I Archipelago I, an Italian coinage, first met with in 1268 
2 
A. D. signifies 'the chief sea' which applied originally to that part of the 
Mediterranean which separates Greece from Asia but is now extended to 
any sea, like it, thickly interspersed with islands or rather to the group of 
islands themselves. 
The Malay Archipelago is the largest group of islands in the world, 
lying between South-east Asia and Australia, variably called also the East 
Indies, Indonesia and Malaysia. It includes the Sunda islands, Celebes, 
the Moluccas, Borneo, New Guinea and the Philippines. 
However, for the purpose of this study, the term 'Mal ay 
Archipelago' is limited to the western areas of Indonesia (the islands of 
Sumatra, Java, and Borneo) and in particular to the Malay peninsular. 
This limitation is made because these areas are the earliest· to be 
influenced by Islam and played important roles in the spread of Islam to 
other areas of the Malay Archipelago. Furthermore they emerged as 
intellectual centres for almost five centuries; particularly the states of 
Samudra-Pasai (1280-1400 A.D.), Malacca (1400-1511 A.D.), Acheh 
(1511-1650 A.D.), Patani (1564-1782 A.D.) and Johor-Riau (1650-1800 
A.D.). 6 
These intellectual centres in turn produced prominent and prolific 
scholars such as Shams al-Din al-Sumatraru (d.1630 A. D., Sumatra), 
Nur al-Din al-Raniri (d.1666 A. D., Acheh), Shaikh 'Abd al-Malik b. 
'Abd Allah (Tuk Pulau Manis) (d.1736 A. D., Terengganu), 'Abd al-
$amad al-Falembani (d.1764 A. D., Palembang), Raja 'AH al-l:faji 
(d.1784 A. D., Johor-Riau), Mu~ammad Arshad al-Banjan (b.1812 A. D., 
Banjarmasin), Da,ud al-F~aru (d.1840 A. D., Patani), 'Abd al-$amad b. 
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Mu~ammad ~ali~ (Tuan Tabal) (d.1840 A. D., Kelantan) and Sayyid 
'Uthman b. Y~ya al-Betawi (d.1886 A. D., Batavia or Jakarta) whose 
writings are a source of reference and popular to this day. 
The term ~traditional periodl refers to the period from the 
beginning of Kitab Jawi tradition to its end,7 i.e. from the early period 
of Islam in the Malay Archipelago as early as the 13th century (the 
establishment of the Samudera-Pasai Kingdom) until the early 20th. 
century (the decline of the Johor-Riau kingdom). 
Definition of Kitab Jawi 
It is very difficult to give a precise definition to the term Kitab 
Jawi, for it is closely associated with Arabic. However, for our purposes 
Kitab Jawi can be defined as llthose works written in the Jawi script by 
the scholars of the Malay Archipelago~~. The subject matter of Kitab 
Jawi has been mentioned above, but for the greater part of the Kitab 
Jawi consists of religious writings and it is to the latter that the expression 
Kitab Jawi more often refers in this thesis, particularly in those chapters 
dealing with religious matters. 
Sources 
Basically this research is based on primary sources which are either 
in the form of unprinted material such as manuscripts, legal agreements, 
short biographies and genealogies, Hikayats and poems or in printed 
form such as the Kitab Jawi produced in Mecca, Cairo, Istanbul, and 
Bombay in the 19th. and early 20th. centuries. s 
In accordance with the major objective of this thesis which is to 
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explore aspects of Islamic traditional thought in the Mal ay Archipelago, 
the primary sources are the writings of Islamic traditional scholars 
( 'ulama,), specifically those written during the 16th., 17th., 18th. and the 
19th. centuries. Most of the writings of the 16th., 17th. and the 18th. 
centuries are in the form of manuscripts whereas in the case of the 
19th. and early 20th. centuries, most of them are already in printed form. 
The following are the materials which are primary sources of 
reference in this thesis :-
A. Manuscripts 
i) MS 12225 (SOAS) Umm al-Barahin, by al-Sanusi in Arabic 
with interlinear translation in Malay, dated 1188 A.H./1774 A. D .. 
ii) MS 12193 (SOAS). Malay translation of the commentary and 
glosses on the Umm al-Bar8.hin of al-Sanusi. No date is given. 
iii) MS 12188 (SOAS). Al-Takyid 'ala 'Aqidat al-Imam al-
Sharif al-lfasan al-Saniisi RalJimahu Allah, by Al-Sayyid Mu~ammad 
ibn Abi Qasim ibn N~r, dated 1048 A. H .. 
iv) MS M. I. 635 (BPIPIM). Kifayat al-Mukallafin fi Sharl} 
Umm al-Bar8.hin, by M~ammad b. Mas'ud, dated 1270 A. H .. 
B. Kitab Jawi (Malay) 
i) Bidayat al-Hidayah (commentary and translation into Malay 
of Umm al-Barahin ) by Mu~ammad Zayn b. al-Faqih Jalal al-Din al-
Ashi, (Pulau Pinang , 1170 A. H/1757 A. D.) 
ii) Sira,i al-Huda (commentary and translation into Malay of 
Umm al-Bara.hin) by Mu~ammad Zayn al-Din b. Mu~ammad Badawi al-
Sambawi, (Pulau Pinang ,1259 A.H./1885 A. D.) 
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iii) 'Aqidat al-Najin (commentary and translation into Malay of 
Umm al-Barahin) by Zayn al-'Abidin b. Mu.Q.ammad al-F~aru, (Pulau 
Pinang,1308 A.H./1890 A. D.) 
iv) Anonymous, Inilah 'aqidat bagi Saniisiyyah Matn Umm al-
Barahin diterjemahkan dengan bangsa [bahasa] Melayu, (Singapura, 
n.d.). 
v) Anonymous, Inilah kitab sharlJ bagi Matn Jawharat al-
TaulJid, (Singapura, 1292 A. H.). 
vi) 'Ufiiil al-TaulJid fi Ma 'rifat Turq al-Iman li al-Rabb al-
Majid, by al-'Alim al-'Allamah al-Shaikh J:Iusin Na~ir b. Mu.Q.ammad 
Tayyib al-Mas'udi al-Banjan (Tuan J:Iusin Kedah), (Pulau Pinang, 1393 
A. H.). 
vii) Anonymous, Inilah kitab SharlJ Ufiiil al-TalJqiq, (Pulau 
Pinang, 1356 A. H.). 
C. Kitib Shar~ or I:Iishiyah (Arabic) 
i) Ifashiyat al-Shaikh 'Abd Allah al-Sharqawi 'ala SharlJ al-
'Imam al-'Allamah al-Hudhudi 'ala al-Saniisiyyah, by al-Shaikh 
'Abd Allah b. J:Iijazi al-Sharqawi, (Mi~\ 1194 A. H.). 
ii) lfashiyat al-Shaikh Ibrahim al-Baijiiri 'ala Matn al-
Saniisiyyah, by al-Shaikh Ibrarum al-Baijuri, (Mi~, 1227 A.H.). 
iii) lfashiyat al-Shaikh MulJammad al-Dasiiqi 'ala SharlJ Umm 
al-Barahin, by al-Shaikh Mu.Q.ammad al-Dasiiqi, (Mi~, 1358 A. H.). 
The secondary sources consulted are in the form of books, 
microfilms, microfiches, journals, magazines, theses and working 
papers. Some of these materials cited in the thesis were collected by the 
researcher over the past few years, while others were acquired recently 
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from London, Malaysia, Indonesia, the United States, Leiden, Paris, 
Manchester, Birmingham and Edinburgh. 
Synopsis 
The first chapter is a historical survey of the socio-religious 
background of the Malay Archipelago. This includes the background of 
traditional beliefs in the society such as animism and dynamism and the 
spiritual worship of ancestors which is a dom~nant practice. The 
discussion continues into the Indian influence in its physical and spiritual 
aspects. As regards the physical aspect, it is found that the Indian 
influence is substantial in the sphere of social and political activities. In 
the spiritual sphere which covers language and literature, arts and 
religion, there exists a phenomenon which can be described as continuity 
and change. 
Lastly, this chapter discusses the influence of Islam including the 
early Chinese and Arabic sources for the coming of Islam in the Malay 
Archipelago. The relationship between the Middle-East and the Malay 
Archipelago is touched on. This resulted in the establishment of the 
Islamic centres which were important for the dissemination of Islamic 
culture. The coming of Islam brought about the development of the 
traditional Islamic education and all these are mentioned in the chapter. 
The second chapter is concerned with the position and role of the 
Malay traditional scholars in the process of the Islamization of the Malay 
Archipelago. The main vehicle of this involvement is the Kitab Jawi. 
The chapter begins with a discussion of the origin of the term Jawi and 
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its writing. This chapter is then divided into various sub-sections: social 
and legal attitudes, theological disputes, tilm al-kaliim and Twenty 
Attributes writings, and foreign influence, ending with $iifi influence. 
The discussion in the third chapter is more specifically on the 
teaching of Sifat Dua Puluh (the Twenty Attributes), derived from al-
Ash earl (260-324 A. H/873-935 A. D.) and further developed by al-
Sanusi (d.895 A.H./1490 A. D.). 
The fourth chapter is the annotated translation of the text Umm al-
Bara.hin by al-Sanusi from the MS 12225 (SOAS), dated 1188 A. H./1774 
A. D. , followed by an analysis of it in the fifth chapter based partly on the 
writings on the Twenty Attributes found in the Kitab Jawi. 
8 
4. Among the libraries that have substantial collection of Malay manuscripts are; 
a) The Malay Manuscripts Centre, National Library of Malaysia, Kuala 
Lumpur. 
b) The University of Malaya Library, Kuala Lumpur. 
c) Islamic Centre of Malaysia Library, Kuala Lumpur. 
d) The School of Oriental and African Studies Library, London. 
e) Oriental and India Office Collections, The British Library, London. 
f) The Royal Asiatic Society Library, London. 
g) Cambridge University Library, Cambridge. 
h) Oxford University Library, Oxford. 
i) The Royal Institute of Linguistics and Anthropology Library, Leiden. 
j) University of Leiden Library, Leiden. 
k) The General State Archives, The Hague. 
1) Gedung Area, National Library of Indonesia, Jakarta. 
m) The Indonesian Cultural Board Library, Jakarta. 
For further details see, Ricklefs, M. C. and Voorhoeve, P., Indonesian 
Manuscripts in Great Britain, (Oxford, 1977), pp. 103-71; Cf. Catalogue of 
Malay Manuscripts in The Netherlands, (Kuala Lumpur, 1985); Mamat, Hj. 
Wan Ali Hj. Wan (ed.), Katalog Naskhah Melayu Lama, (Kuala Lumpur, 
1985), pp. 91-111; Cf. Howard, Joseph H. (Compiled by), Malay 
Manuscripts: A Bibliographical Guide, (Kuala Lumpur, 1966). 
5. See, Ngah, Mohd. Noh b., Kitab Jawi : Islamic Thought of the Malay 
Muslim Scholars, Institute of Southeast Asian Studies, (Singapore, 1983 ); 
Matheson, Virginia and Hooker, M. B., 'Jawi Literature in Patani: the 
Maintenance of an Islamic Tradition', JMBRAS, vol. LXI, Part 1, 1988, pp.1-
86; Bruinessen, Martin Van, op. cit., pp.226-69. 
6. See appendix (A). 
7. al-Attas, Syed Muhammad Naquib, Islam dalam Sejarah dan Kebudayaan 
Melayu, (Kuala Lumpur, 1982), pp. 44-51; El., vol. VI, New Edition, 1991, 
"Malay Peninsular", p.240. 
8. Hurgronje, C. Snouck, Mekka in the Latter Part of the 19th Century, 
(Leyden and London, 1931), pp. 286-7. 
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Chapter One 
THE SOCIO-RELIGIOUS BACKGROUND OF 
THE MALA Y ARCHIPELAGO: A HISTORICAL 
SURVEY. 
i. Traditional Belief. 
The theory of animism as a primitive belief was originally 
formulated by Edward B.Taylor, one of the founders of modern 
anthropology. t Animism is defined as a belief that all things have a soul 
or spirit which has an independent existence. Briefly, animism can be 
said to be all soul. Along with the theory of animism, there was also that 
of dynamism, put forward by Alfred Berthole, as a means of analysing 
traditional religious belief. As with animism, this theory accepted the 
omnipresence of souls, but the difference was that in dynamism the soul 
possesses the energy and strength to bring about good or ill things. 
Briefly, dynamism may be said to be all strength. Nonetheless, 
because of their similarity, animism and dynamism are practically 
synonymous as far as scholars of traditional belief are concerned; 
In actual observation, however, dynamism and 
animism so often appear side by side, and indeed are so 
often inextricably interwoven, that it is perhaps safer 
not to attempt to attribute priority either to the one or 
11 
to the other. Without hesitation) however) we may 
state that are both extremely early and extremely 
widespread aspects of religion. 2 
In the Malay Archipelago) animism exists in the form of belief in 
the spiritual presence which dominates a certain place or thing) as stated 
by Samuel M. Zwemer; 
It is clear from the beliefs of the non-Mohamedans of 
Malaysia that all things) organic and inorganic) were 
credited with the possession of souls. 3 
As compared to dynamism) it can be compared with the spirit of 
physical life in contradistinction to the immortal essence (semangat) 
among the Malays. 4 This concept possesses the power to determine the 
good or ill tidings in their lives. s The belief in the existence of soul 
(jiwa)) the breath of life (rii.p) and the spirit of physical life ( badi) 
which can influence the life of people can be traced through myths) 
legends and memorates which are based on the experience of local 
society. 
Myths consist of stories about gods and goddesses with supernatural 
powers which become the source of the system of beliefs and religion. 
Legend on the other hand) consists of stories about graves) sacred places) 
tree and earth demons or is related to the breath of a well-known person 
connected with a certain place. It is described as legend when the stories 
have a particular significance in the life of the people in the society . 
Memorates are stories based on the people·s experience of the 
supernatural) such as stories about ghosts) free spirits) vampires and 
12 
other such things. 6 
As a consequence of animism, traditional societies firmly believed 
in the presence of their dead ancestors· spirits in society in order to 
make sure that their living descendants were preserving the customs and 
beliefs which they had left to them. The frightening feeling which was 
generated by this firm belief in the great magical powers of the ancestors 
gave rise to the worship of ancestors (ancestor cult). The ancestors 
were believed to be the images of the gods and w~re held so highly that 
almost all people·s activities were centred around the worship of their 
ancestors. 
Activities in the communities centred round the worship of 
ancestors. The ancestors were believed to preserve the social equili-
brium within the community, which was dependant on the intensity of 
worship of its members. Health or disease, good or bad harvest, 
prosperity or calamity, all depended on the ancestors· decision. Contact 
with the ancestors was maintained through rites and other religious 
media. 7 
As cultural universals, the belief in the existence of soul (jiwa), free 
spirits (penunggu), the spirit of physical life and the breath of life of the 
ancestors which could influence the life of people gave rise to another 
belief, that in the powers of the shamans, kahin or bomoh, who act as 
intermediators between the unseen power and the people in the society. 
Some scholars have tried to derive the origin of this institution from 
Middle Asia or from China and Tibet, s but whether or not this is so, 
shamanism is an integral aspect of the worldview of the cultures of the 
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Malays.9 
In some places, especially in the society of Java, a way to 
communicate with the unseen powers or hyang is through mediation 
(pewayangan), the person who plays the important role of intermediator 
being known as dala.ng.1o The role of the dalang is the same as that of 
the pawang or dukun (shaman), that is to communicate with the souls of 
the dead. Although the traditional theatre (karaton) is best known as a 
cultural activity for the early society of the Malay Archipelago, it is also 
a ritual or a religious event, 11 and certain aspects of the performance 
involve communication with unseen powers. 
Lastly we should discuss the possibility of the existence of 
monotheism in the Malay Archipelago. Most researchers have felt that 
the Malays have believed in God since the stone age. From the 
etymological perspective, the term tuhan (god) came originally from 
the word tuha-an, which means ·The Eldesf or •The Eternal·. This 
opinion is based on the culture and traditions of the Malays, well known 
as sailors from time immemorial, and supposes that belief in the existence 
of God became dominant in the course of their long voyages.12 This 
opinion is probably correct in so far as it refers to belief in hyang, which 
was related to the worship of the ancestors. However the term hyang is 
synonymous with the term moyang or poyang (ancestors), and thus it 
implies that Tuhan (God) or the Dewa (legendary god) has to be 
approached through the ancestors. 
From this concept other terms such as sembahyang (prayer), 
kayangan (world of fantasy), kemenyan (incense) and others were 
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brought into existence. 13 Out of the numerous hyang, it was their belief 
that one was more supreme than the others, and this was best known to 
them as Sang Hyang Tunggal (The Sole god). 14 In other words, the 
Malays during the pre-Hindu period believed in the existence of the 
Dewa Agung or The Supreme Being, 1s beside believing in the Dewa 
Bintang (The God of the Stars) , Dewa Langit (The God of the sky) and 
Dewa Bumi (The God of the Earth). 
This opinion is in line with the theories of. An drew Lang 16 and 
Wilhelm Schmidt 17 on the belief in the Supreme Being or High God 
which they found to be inherent in the Malay Archipelago in the pre-
Hindu period. A few students of Schmidt did investigate the remains of a 
belief in the 'High God' in east Indonesia, and his student P.Arnadt 
successfully confirmed its existence in the mythology of the population of 
middle and east Flores.1s In middle Flares, the 'High God' was called 
Dewa whereas in east Flares he was known as Lera Wulan. J.A.J. 
V erh eij en, 19 another follower of Schmidt who investigated the 
mythology of the people of Manggarai in west Flares had successfully 
reported the existence of a creator who was known as Mori Karaeng 
which represents the 'High God' among these tribes.2o 
However the theory of the existence of the • High God • or the • 
Supreme Being' in the Malay Archipelago was disputed by some 
scholars. According to H. M. Rasjidi, the idea of God is totally beyond 
such ideas. What in fact existed at that time was the idea of 'm ana' or 
'kesaktian' (magic), that is the idea of uncertain vague strength.21 Even 
if there was a belief in God in the stone age, it was only in the form of 
deism, that is the belief that God surveys from afar but is not involved in 
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worldly activities. 22 The concept of a god who is not involved in the 
creation and preservation of the world can probably be compared to the 
belief of Aristotle that God was only the unmoved mover or the prime 
mover, and not the powerful creator and preserver of this world. 23 
11. The Indian Influence 
The dominance of Indian influence can be most obviously seen in 
the political realm, with the existence of the Hind~-8uddhist states in the 
Malay Archipelago. From the 1st. century to the 15th. century, the 
Mal ay Archipelago went through its Hindu period. 24 The Langkasuka 
kingdom, a vassal state of the Funan empire based in Indochina, was 
already established by the 2nd. century in the north of the Malay 
peninsula, the Kutei kingdom in East Kalimantan and the Tarumangara 
kingdom in west Java were established in the 5th. century, the Srivijaya 
kingdom in Sumatra in the 7th. century, the Kalingga and Mataram 
kingdom in Middle Java in the 8th. century and later the kingdoms of 
Kediri, Singosari and Majapahit in East Java from the 10th. century to 
the 15th. century. 
The places where the Hindu influence was most significant were 
Java and Bali. Among the books of law which demonstrated Hindu 
influence were the Agama, Adhigama, Devagama, Sarasamuccaya, 
Sivasasa.na and Swarajambu. The most famous of all these books of law 
was the Agama , which was sometimes called Kutara-Manavasastra .. 25 
In it, two major aspects of law were explained: public law and criminal 
law. In ge·neral most of the laws were based on Hindu principles, 
especially on the l\1a.nu Law, 26 although in some places there were 
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traces of local elements. 21 
According to Hindu doctrine) human beings are divided into four 
different castes: the Brahmin) the Ksyatriya) the Vaisya and the 
Sudra. In the Malay Archipelago) ideas of caste were not as rigidly 
applied as in India in practice) 28 but the spirit of these teachings had great 
influence. 
The fundamental basis of the Hindu society and one which 
distinguishes it from all other known societies) is the system 
of caste. That this was introduced in Java is clear from the 
occurrence of the word 'caturvarna' and frequent reference 
to the Brahmanas, Kshatriyas and Sundras.29 
With the coming of Hinduism, two major castes existed, the royal 
family with the ministers and the masses who became slaves to them. 30 
Before this time) the society of the Mal ay Archipelago had been 
based on a system which gave importance to negotiation and 'esprit de 
corps' (sense of belonging) in all situations) 31 but with the coming of the 
Hindu tradition) they were challenged by the system of caste which 
sanctified society. In this feudal system, the whole citizenry became 
slaves to the king and to the royal family, in comparison to the former 
situation where Malay society was a unit with an equal say. 32 
In general the Indian influence in social) political and legal aspects 
was significant. Here there was change and continuity, in the sense that 
the traditional heritage unconsciously adapted itself to become a part of 
the new elements. Thus there came about a cultural assimilation in which 
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the old and new culture corn plemented each other. 33 
In literature, Indian influence brought a major contribution to the 
cultural life of the Malay Archipelago. In this context, the most 
important were the Ramayana and Mahabharata epics. Based on the 
Ramayana epics, such works of prose and poetry as the Hikayat Seri 
Rama, Hikayat Rama Kling, Hikayat Serat Kanda and Hikayat 
Kekasih Ramayana were created. Based on the Mahabharata epic, 
the Kekawin Bharata Yuddha was edited by Mp~ Sedah and completed 
by Mpu Panuluh, while the Kekawin Arjuna Wiwaha was written by 
Mpu Kanwa, as were Hikayat Pandawa Lima and other works. 34 
However great the influence, if we analyse these works, we can see 
that the indigenous heritage is still embedded in them, and though 
Sanskrit was chosen as the literary language, it was still an elite language 
which society as a whole found most foreign. 35 Therefore its influence 
was limited to the rich in the elite ~Great Tradition~ group.36 
The influence of the Indian epics actually should be differentiated in 
its original nature from the stories which circulated in the Malay 
Archipelago. In actual fact the story of Seri Rama in the Malay 
Archipelago was freely adapted to the extent that some felt that it was not 
a Hindu story but actually an original local story. 37 
There is another possibility explanation of how the Rama story 
could change in Indonesia. The indigenous Indonesian culture forced the 
foreign Indian element to adopt to the patterns of Indonesian culture. In 
the field of cultural history, this is known as the process of reworking. 
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That the Ramayana story in Indonesia underwent this process of 
reworking has been made plausible by the studies of Dr. W. H. Rassers. 
In this case the story of Rama was intermingled with the theme of the 
lunar myths, which according to Rassers were the base of the indigenous 
Indonesian stories concerning Panji, the mythical hero of Indonesia. 38 
The story of Panji, with several versions to its credit, was 
undoubtedly an original Javanese epic without any Indian influence. Its 
influence was not limited to Java and the M~lay Archipelago but 
extended to Thailand and Cambodia. 39 Therefore here the society of the 
Malay Archipelago not only had its own identity but successfully 
extended its influence to outer regions, similar to the Indian epics. 
In arts, the Indian influence can been seen in the architecture of 
religious monuments. In this aspect the influence is seen in the use of 
stone and concrete as the major element, since this was regarded as a 
lasting element and suitable to build the house of gods and goddesses. 
Thus the religious monuments which were built in these centuries can 
still be traced even now. 40 
The Indian influence on the religious monuments can be clearly seen 
in the architecture,the craftsmanship on the walls, the images of the gods 
and the metal used for them. The temples of the gods of the Hindu 
religion, such as Siva, Vishnu and Brahma in various forms and 
styles, were found here, as were images of K uwerna and Hari.ti which 
were the centre of worship for the Buddhist religion. Other Buddhist 
images found· here were Dhuani-Buddha, Manusi-Buddha, Dhyani-
Bodhissattwa, Wairocana, Aksobhya, Amoahasidhi, Amitaba and 
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Ratnasambhawa. 4t 
In general it appears that the influence of Indian culture was 
extensive but that in the spiritual sense the indigenous belief was still 
firm. 42 If the function of the buildings is investigated, the religious 
monuments were not centres of worship of the gods as in India but more 
the meeting places of society with their ancestors, especially the dead 
rulers. 43 
The term for such buildings, candi, can in fact be related to the 
word candika, one of the names for a grave which is closely related to 
the deified dead. The candi was in fact an inscribed stone or grave 
which was built as a burial ground for the dead, especially the kings. 44 
The greatest influence of this religion was that it introduced a new 
world-view based on its cosmological doctrine. According to the 
cosmology, the cosmos was divided into two parts: macrocosm and 
microcosm, or the world of fantasy and the world of reality. 45 The 
highest goal of this world-view was to achieve harmony between the 
macrocosm and the microcosm. Making direct contact between the two 
parts of the cosmos would enable one to achieve the highest goal, which 
would simultaneously bring prosperity in this life. Thus the believer·s 
only goal was to achieve ·mystic union· or in the Javanese term 
'Manunggal Kawula Gusti', that is, union between man and god.46 
In line with the spirit of tolerance of the indigenous people, these 
foreign influences were not rejected but were adapted to their own 
beliefs, but only through the adaptation and understanding of foreign 
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elements in terms of local beliefs, resulting in changes of the world view 
as well as continuity in it. 47 
From the observations made so far on indigenous belief and Indian 
influence from an anthropological and archaeological perspective, we 
can say that Indian culture undoubtedly exercised a great influence, but 
did not set aside the ancestral heritage. It was not a cultural revolution 
which demolished the indigenous culture but a process of diffusion or 
acculturation, whereby identity was not lost or de~oyed, even though it 
was challenged by foreign cultural elements. 
111. The Islamic Influence. 
The Malay Archipelago was not only important as a trade area 
which produced raw material but also as a transition area on the 
international trade route between East and West. 
Lying as they did between the Indian ocean and the China sea and 
thus forming the division between two regions which were 
geographically, anthropologically and economically distinct, the Malay 
Peninsula and the Indonesian Archipelago had been destined from the 
time immemorial to play an important role as a transition area. Not only 
were they transit countries for the products of East and West, they were 
also a meeting ground for merchants coming from either direction. 
Even the opposing wind systems met here, the monsoons of the Indian 
ocean on the· one hand and the trade winds of the China sea on the other, 
so that ships were obliged to rest for a period before the next favourable 
wind enabled them to proceed on their voyages. Moreover, these regions 
21 
produced many goods for which there was a ready market, and of these 
gold, tin, spices, and certain valuable kinds of wood were in the greatest 
demand. Finally there were plenty of good harbours and roadsteads 
where incoming and outgoing ships could find safe anchorage. 48 
Literary evidence of the existence of Muslims in the Mal ay 
Archipelago since the Umayyad period (660-750 A.D.) and the (Abbasid 
period (750-909 A. D.) is found in the fact that foreign Muslim merchants 
(po-sse) were recorded as being actively involv~d in the trade of this 
region. 49 According to G. F. Hourani the earliest mention of Persian 
voyages comes from Chinese sources, which refer to the ships of the 'po-
sse' . The first mention is in 671 A. D. , when the Chinese pilgrim I-
Ching embarked on a 'po-sse' ship at Canton and sailed south to Bhoga 
(Palembang), the capital of Srivijaya in Southeast Sumatra.5o B. C. 
Colless states on this subject: 
In the early Muslim period in the seventh and eighth 
centuries there are cases of Persian ships coming and going 
beyond Ceylon. Thus Vajrabodhi travelled in 717 A. D. 
from Ceylon to Srivijaya in south-east Sumatra with a fleet 
of thirty-five Persian vessels, while I-Tsing voyaged in 671 
A. D. from Canton to Srivijaya with a Persian shipmaster. 51 
A Chinese pilgrim, Hui Ch·ao, who travelled to India in 727 A. D. 
clearly depicts the situation; 
The Persians are accustomed to set sail into the western sea, 
and they_ enter the southern sea making for Ceylon to obtain 
all kinds of precious objects. Moreover they head for the 
K·un-lun country (Malaya and Indonesia) to get gold. 52 
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According to Arab sources, after the rise of the Ming dynasty in 
China (1368 A. D.) and the subsequent enforcement of the closed door 
policy to foreigners, many merchants moved to the Malay Archipelago 
for their trade. They found that this region was more favourable as a 
result of the progress which Islam had brought with it. 53 Eventually, 
many small Muslim principalities arose along the northern coast of Java 
(at Chirebon, Demak and Japara), and on the western coast of the Strait 
of Madura, at Gresik and at Surabaya.54 
Tome Pires, writing between 1512 A. D. and1515 A. D., says 1n 
connection with the rise of these principalities; 
At the time in which pagans were living on the coasts of 
Java, many Persians,Arab and Gujerati traders used to come 
to these places. They began to grow rich and to increase in 
number; their sons by that time had becomes Javanese and 
were wealthy, having lived in those parts for more than 
seventy years. In some places the pagan Javanese rulers 
became Muslim, and there the merchants and their m oh all a 
(mullahs) took over the authority from them and reigned in 
their stead. In other places, the merchants instead killed the 
local Javanese lords and seized power. They thus succeeded 
in monopolizing Javanese trade. ss 
At the beginning of the 15th century, there were other localities in 
Sumatra where Islam penetrated. Ma Huan,s6 the Chinese Muslim 
interpreter and traveller who accompanied the Admiral Cheng Ho 
(1405-1433 A.D.)S7 on his fourth voyage in 1413 A. D. made a note in 
his Ying-yai 9heng-langss or Ying-yai Sheng-lan c·The overall survey 
of the ocean·s shores··)s9 of the existence of Islam in the States of A-lu 
(Haru, north-east of Sumatra) and Nan-po-li (Lambri in the extreme 
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north-west of the island). 6o 
In 1291 A. D. the first prominent Muslim kingdom known as Perlak 
in Northern Sumatra was established. This was followed by the 
establishment of the kingdom of Pasai (Pase) in 1297 A. D. with its first 
ruler Merah Silu taking the title Sultan Malik al-$iliJ?.. 
The discovery of a gold coin in Kelantan (the north-east coast of the 
Malay peninsula) bearing the words) al-Juliis Kel~tan 577 A.H.(1181 
A.D.)6t and the name of the ruler) al-Mutawa.kkil bi-Allah) indicate the 
presence of an Islamic state in Kelantan from a relatively early period. 
This Islamic kingdom continued to exist until it was conquered by Sultan 
M~mud Shah (893-934 A.H./1488-1528A.D.)62 of Malacca in 1490 
A. D .. Another proof of the early introduction of Islam to this part of the 
Malay peninsula are the Arabic inscription found in Pekan Pahang dated 
4 79 A. HI 1086 A. D. 63 and another inscription dating back to 702 
A.H./1302 A. D. found at Kuala Brang) twenty miles up the Terengganu 
river on the north-east coast. 64 There are several different opinions 
regarding the correct date of the latter inscription. According to Prof. 
Syed Muhammad Naquib al-Attas) the correct date for the inscription is 
22 February 1303 A. D.) but B.Harisson gives 1386 A. D. as the correct 
date and there are other opinions. 65 Earlier than this was a tombstone 
found in Langgar) Kedah with the nrune Shaikh 'Abd al-Qadir b J:Iusain 
Shah 'Alam inscribed on it dated 291 A.H./903 A. D .. 66 
As a result of the activities of the Pasai missionaries the Islamic 
kingdom of Patani was founded in what is now South Thailand between 
1564 A.D. and 1782 A.D .. 67 Consequently in 1400 A.D. the Malacca 
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kingdom was established with Parameswara as its first ruler) but only 
became an Islamic kingdom when Parameswara converted to Islam in 
approximately in 1399 A. D. with the name Raja Iskandar Shah. 68 The 
Acheh kingdom reached its period of glory (1586-1641 A. D.) after the 
downfall of Malacca in 1511 A. D.) although it was first founded in 1205 
A. D. by Meurah Johan. 69 In Java) the kingdoms of Giri and Demak 
were established after the downfall of the Majapahit kingdom 1520 A. D. ) 
whereas the establishment of the Johor-Riau kingdom in 1772 A. D. led 
by rulers of Bugis origin came about after the downfall of the Acheh 
kingdom in 1641 A. D .. 
Malacca reached the height of its glory in the 15th century. Its 
strategic geographical position enabled it to control the sea-routes 
through the Straits of Malacca. It is a good port with good barb our and 
anchorage facilities to cater to ships and merchants. The toll and custom 
charges were low. These favourable assets encouraged not only traders 
from the Malay Archipelago but also traders and foreigners from 
various different countries. 1o 
Its prosperity) stability and the diplomatic policies adopted by its 
rulers towards the Javanese commercial centres and China made Malacca 
a great commercial power and soon it became the crossroads of the 
commerce of Asia. Under the capable hand of its bendahara (Prime 
Minister)) Bendahara Paduka Raja Tun Perak) Malacca became a great 
military power and many important trading communities such as Siak) 
Kam par and Indragiri were brought under its control. 
Malacca became a cosmopolitan city. Its population increased from 
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its indigenous Malay population to include Javanese traders and 
labourers, and Bugis, Achenese, Indian and Arab traders who settled 
here and became permanent residents. Merchants from Gujerat, Persia, 
Arabia, India, Kling, Bengal and China, besides those from the Malay 
Archipelago gathered to trade since in Malacca, all types of marketable 
sea-borne products of the vast Asian countries and East Indies islands 
were available for exchange. 71 These diverse groups and traders led to 
the adoption of a Malay lingua franca and the existence of this medium 
of communication contributed much to the effectiveness of Malacca as a 
disseminator of Islamic indoctrination. n 
Since Malacca·s population converted themselves to Islam following 
the example of their Sultan) Malacca became the centre for the 
propagation of Islamic culture. This culture soon spread throughout the 
subordinate territories on the Malay Peninsula and along the east coast of 
Sumatra due to Malacca·s policy of expansion. Malacca·s culture was also 
influenced by the foreign elements brought by the foreign traders who 
took up permanent residence here. 
Godinho de Eredia, a Portuguese writer, reports that to the north of 
the Malacca river was situated the trade zone of Upeh, two districts of 
which were inhabited by merchants from North-West Asia. 73 There 
were four Xabandars or Shahbandars (Harbour Masters)74 of different 
nationalities who used to look after the transactions of the traders of their 
own country of origin. One shahbandar took care of the trade with the 
Chinese, Liuchiuan, Champa, the Ryukyu islands (Japan), eastern Borneo 
and Siamese ships. A second handled ships coming from the Moluccas, 
Banda Acheh, the Philippines, Borneo, Palembang, Java, and other 
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Indonesian islands. A third took care of traders from the Bay of Bengal 
area, including north Sumatran ports, Pasai, Pegu and the Malabar Coast 
of India. A final one was allocated to the Gujeratis alone since they were 
the most numerous (estimated at 1000 traders by Tome Pires). 1s This 
m ultracial character of the port is supposed to have given Malacca its 
name, derived from the Arabic mulaqa, meaning a meeting place,76 or a 
place where merchants gather. n 
Scholars have generally recognised two petjods: traditional and 
modem. There has been general acceptance that the dividing line between 
the two periods is the coming of the West, while the Islamic influence has 
been neglected. 78 
Professor N. J. Krom, for example, classified the 1st. to the 15th. 
centuries A. D. as the Hindu period in the Malay Archipelago. This 
approach, while it may have some overall validity, nevertheless seems 
to deny the fact that Islam had been present since the 7th. century A. D., 
the existence of the Perlak kingdom in the 13th. century, the Samudra-
Pasai kingdom in the 14th. century and the establishment of the kingdoms 
of Malacca, Demak, Acheh, Bantam and Johor-Riau from the 13th. to the 
15th. centuries A. D .. 
When the western colonial powers arrived in the 16th. century they 
found themselves facing not Hindu power but the power of Islam. Islam 
was the first to confront western imperialism and Islam was the dominant 
local power before the arrival of the West. As political powers, these 
Islamic kingdoms were forced to take measures to strengthen their 
defence and political stability. Because of this need and for other 
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reasons~ these kingdoms established diplomatic relations with the Islamic 
super-powers of the period~ such as Turkey and Persia. 
Another evidence of this development was the involvement of Turks 
in the Malay Archipelago. 
During the fifteenth and sixteenth centuries Turkish traders 
along with merchants of other west Asian countries had 
established themselves in the Malayan ports. Malacca had 
emerged as a very strong and thriving com111:ercial centre. 79 
It is interesting to note that there are references to the exchange of 
embassies between Acheh and the Ottoman empire during the reigns of 
Selim I~ and this relationship strengthened its defences against the 
Portuguese. The Turkish Sultan Suleyman (1523-1566 A.D.) had 
fulfilled the request for help from Acheh by sending a large amount of 
arms and 500 Turkish soldiers. so This diplomatic relationship was 
preserved by succeeding sultans such as Sultan Man~r Shah (1577-1588 
A. D.)~ Sultan 'Ala al-Din Ri'ayat Shah entitled Saiyyid al-Mukammil 
(1588-1604 A. D.) and Sultan Iskandar Muda (1607-1636 A.D.).Bt 
The climax of this international relationship came in the 16th 
century when~ as mentioned earlier~ Acheh became the most powerful 
Islamic kingdom after the downfall of Malacca. Muslim traders from 
India, Arabia and Persia preferred to trade with Acheh rather than 
Malacca which was under the control of the Portugese who were 
Christians, while non-Muslim traders turned their attention from 
Malacca to Acheh to avoid the imposts of the Portuguese. Due to the 
increasing number of traders~ there was a ministerial post called Wazir 
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Badlul Muluk, which dealt with foreign affairs including traders. Acheh 
soon rose as a commercial centre which resulted in both wealth and 
power. This power made it one of the five most successful Islamic 
kingdoms in the world at that time: 
In Acheh which was another very strong and significant 
Muslim state in Sumatra there were thousands of west Asian 
traders, especially Arabs, Persians and Turks, who were 
living in separate kampongs (localities) with their own 
mosques, schools and markets. s2 
The monopoly of the pepper trade through conquest of rival 
pepper-producing neighbours such as Johore (1615 A. D.), Pahang (1618 
A. D.), Kedah (1619 A. D.) and Perak (1620 A.D.) transformed Acheh 
into the greatest pepper producing region. As a result of the demand for 
pepper, its cultivation spread to the west coast of Sumatra during the 16th 
and 17th centuries and it was due to the influence of Acheh that these 
regions converted to Islam. 
The arrival of Islam signified for the first time in history that the 
Malay world was drawn into a historical movement which stretched right 
across the continents of Africa and Asia and which in turn linked it with 
the history of western Europe, long before the arrival of the Portugese 
around the beginning of the 16th century (1511 A. D.). The Pan-Islamic 
movement83 which was regarded as the most formidable foe of western 
imperialism in the 19th century, had its inception between the 13th and 
the 16th centuries as far as the Malay Archipelago was concerned. 84 
There was a close relationship between the Islamic Malay kingdoms 
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and the Islamic world in general from the 13th. century to the 16th. 
century) and as a result the Mal ay Archipelago was recognised as a part 
of the Islamic world. 85 In this context Professor Ahmad Ibrahim has 
said· I 
Islam indeed we welcomed because not only did it free the 
Malay and foreign merchant class from the oppressive 
stratification of Hinduism and the absolute power of the 
Hindu ruler) but it also brought the Malays into an 
ideological community that was international) which made 
them citizens of the world instead of subjects of a god king 
in a narrowly circumscribed river-valley.86 
The Pan-Islamic relationship was closely linked to the quality of the 
Islamic universalism itself. As stressed by Professor M. T. Osman) one 
aspect of culture in the Malay Archipelago after the acceptance of Islam 
was the fact that it became a part of the Islamic world. 87 Developments 
in other places in the Islamic world affected the Islamic inhabitants of the 
Malay Archipelago. 
In any case) the fact is that in the 16th. century the Muslim world 
was once aga1n powerful) wealthy) and touched with splendour. 
Whatever view he might take of it) the Muslim of this period in Morocco) 
Istanbut Isfahan) Agra and Acheh was a participant in a history 
expansive and successful. 88 
The coming of Islam brought about a great influence in the 
development ·of education in the Malay Archipelago. Before Islam) 
educational activities were limited to the rich in the elite Great Tradition 
Group) but with the influence of Islam) they extended to the public or 
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Little Tradition Group. 89 
In Malacca, the educational process normally took place at the 
palace. The palace was also the meeting place for intellectual activities 
and occasionally had the function of a library, and it was reported that 
Ifikiiyat Amir lfamzah, lfikiiyat Mu.Qammad !Janafiyyah and al-Durr 
al-Man?um were kept there. 9° Besides the palace, there were other 
centres of learning in Malacca such as the houses of the mauliinii or 
scholars, mosques, madrasah and surau. 91 Acc~rding to M. A. Rauf, 
the mosque was the first Islamic institution which taught different 
branches of Islamic knowledge. It was an important agent in the 
transmission of knowledge to the Malay societies in the latter part of the 
traditional period ( 1600-1800 A. D.). 92 
Beside the palace, the mosque (masdjid) or surau93 became 
functional as the centre of learning for children in the day-time to learn 
the Qur, an and to deepen their fare} 'ayn94 (individual duty as 
prescribed by Islamic Law) such as prayer, fasting and .Qajj, whereas it 
was a centre of learning for adults at night. The method of learning at 
the mosque used a kitab as the text book. Even though the learning at the 
mosque was more formal, it was nonetheless less systematic because of 
its unlimited number of students and the fact that its teachers were 
volunteers. Study was based on the kitabs which were determined by the 
teachers and the subjects taught were fiqh, usul al-din, ta~awwuf, 
.Qadith, tafsir and others. 
The majority of the teachers were foreign scholars, who came in 
particular from the Middle East and India. Among them were Makhdum 
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Sayyid 'Abd al- 'Aziz, Maulana Abu Bakr, Qa<;li Yusuf and Maulana Jalal. 
al-Din. Their status at this time was given such great emphasis in the 
social hierarchy in Malacca that it was next to that of ministers or 
administrators. 95 For example a scholar like a q ar;Ji (chief judicial 
official)96 or faqih (learned man)97 was put in the fourth placing after 
the Prime Minister or Chief Minister(Bendahara or Bemdara), 98 the 
Treasurer and the head of all Shahbandars (Penghulu Bendahari), 99 
and the chief Defence Minister, the chief of Police and the chief 
Magistrate(Temenggung or Tumunguo or Tumungam or Tumenggungyoo 
and the chief of Military Administration, Commander of the ruler· s 
bodyguard and Admiral of the Fleet (Laksamana or Lassamane or 
Lassemane ). 101 
The students came from different levels of society, from the 
ordinary man to the elite and the royal families. Among them were 
Bendahara Seri Maharaja, Tun Mat Ulat Bulu and Sultan M~mud, who 
were taught by Maulana ~adar Johan. 102 However for a certain group 
of members of elite and royal families, their place of learning was the 
palace. Among them were Sultan Iskandar Shah, 103 Raja Tengah or 
Mul).ammad Shah,t04 Sultan Man~ur Shah,1os Sultan M~mud Shah,106 
and Sultan 'Ala' al-Din Ri 'ayat Shah.to7 
Besides the local students, there were also non-local students in 
Malacca. Among them were the Wa.Li Songo leaders who were well-
known for their Islamic missionary activities in Java such as Maulana 
Isl).aq of Sunan Giri and Maulana Ibrahim of Sunan Bonang. 108 As a 
consequence of the intellectual activity stimulated by Islam, not only was 
there a rise in literacy but there came about the birth of religious 
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scholars.1o9 It is said that Sultan 'Ala' al-Din Ri 'ayat Shah himself was a 
scholar. 110 
Evidence that there was a high degree of literacy can be seen from 
the fact that the Malaccan warriors recited the Ifikayat Amir Ifamzah 
and lfikayat MulJammad lfanafiyyah to instil a spirit of resistance 
when facing the attack of the Portuguese ( 1511 A. D.). This was reported 
by Sejarah Melayu or The Malay Annals; 
11 lt was night and all the captains and young men were on 
guard in the palace hall. And the young men said, ·of what 
use is it for us to sit in silence?. It would be better for us to 
read some story of battle so that we might benefit from it'. 
·You are right', said Tun Mu~ammad the Camel. ·Tun Indra 
Sagara had better go and ask for the story of MulJammad 
Jfanafiyyah, saying that perhaps we may derive advantage 
from it, as the Franks will attack tomorrow·. Then Tun 
Indra Sagara went into the presence of Sultan A17mad and 
submitted their remarks to his highness. And Sultan A\lmad 
gave him the romance of Amir lfamzah, saying ·Tell them, 
I'd give them the story of MulJammad lfanafiyyah but I 
fear they·ll not be as brave as he: if they are like Amir 
Ifamzah it will do, so I give them the story of lfamzah•. 
Tun Indra Sagara came out carrying the story of Ifamzah 
and told them all Sultan A\lmad had said, and they were 
silent not answering a word. Then Tun Isak said to Tun 
Indra Sagara. ·Tell his highness that he is mistaken. His 
highness must be like MulJammad Jfanafiyyah and we like 
the captains of Banjar·. Tun Indra Sagara submitted Tun 
Isak·s remark to Sultan A._9.mad, who smiled and answered, 
He is right'. And he gave him the story of MulJammad 
Jfanafiyyah tooll. 111 
Raja 'AH al-l:faji (d.1784 A. D.), is outstanding in showing us that 
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the Malays were not illiterate but had a well established literary literature 
of their own. He is famous for his book, Tu};1fat al-Nafis, a linguistic 
study of Malay theological prose and poetry and a remarkable indigenous 
Islamic work in the adab tradition. In it, he shows how the course of 
history and well-being of a state and internal harmony are determined by 
the proper conduct of subjects and rulers who do not follow their 
desire(hawa) but logic and reason, 'aql and 'ilm. According to Barbara 
Watson Andaya and Virginia Matheson, this book has a strong moral and 
ethical undertone and Raja 'AH al-J:Iaji appears to h~ve been influenced in 
particular by al-Ghazali and his Na~i./;1at al-Muliik. 112 Besides him, his 
father and sister were also known to have been active in literary 
works. 113 
Islam encourages knowledge and the pursuit of knowledge, which is 
obligatory, and brought about the emergence of scholars even among the 
aristocrats and therefore a distinct drop in the proportion of the illiterate 
population. Education was given great emphasis; and knowledge became 
a basic criterion for the choice of a minister there; for example, to 
become a minister, one had to know the Malaccan Law (Hukum Kanun 
Melaka or Undang-Undang Melaka or RisaJ.at Hukum Kanun).114 This 
is in line with the Islamic teaching that the minister who possesses a fluent 
knowledge of the law when elected will be able to prosecute his task 
efficiently. 
The institutions and structure of education in Acheh were far more 
systematic than in Malacca. Basic education started in the meunasa.h 
(madrasah), similar to the kuttab in west Asia.11s In keeping with its 
status as primary school, the pupils were taught to read and write the 
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Arabic alphabet~ read the Qur~an~ perform prayer~ and learn moral 
values~ stories from Islamic history~ Rukun !man and songs for every 
Friday night. As a guide~ books in the Malay language were used~ in 
particular Kitab Perukunan and Risa.Jah Masa'il al-Muhtadin.116 
After that~ they would continue the first part of their secondary 
education in the rangkang ~ which consisted of huts (pondok or 
pesantren) or a hostel around the mosque which was the centre of their 
studies. At the rangkang~ the Arabic language~ tau.pid studies~ 
~awwuf~ Islamic history and other general studies such as geography~ 
mathematics and general history were taught. t"11 The education at the 
rangkang was followed by higher secondary education ( 'Aliyah) in the 
educational centres known as the Daya.h or Zawiyah. 11s 
After this~ other dayah were established such as Dayah Seureulu~ 
Dayah Blang Peria~ Dayah Simpang Kanan among whose students 
were J:Iamzah Fan~uri and 'Abd al-Ra'uf SingkeH~ Dayah Batu Karang 
and Dayah Tanah Abee which was referred to as the most famous in 
Acheh. 119 There was also Dayah Teungku Chik which was of higher 
status. Due to its high status~ this dayah had fewer branches than the 
others. The students were taught special subjects such as tafsir, .padith 
and fiqh12o but occasionally other subjects taught in the normal dayah 
were also taught here. 
In Acheh~ the mosque also played an important role as a higher 
centre of learning. Among these mosques were Masjid Bait al-R~im 
founded by Sultan Iskandar Muda~ also known as Marl;lum Mahkota 
'Alam (1607-1636 A. D.)~ Masjid Bait al-Mushahadah, founded by Sultan 
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Iskandar Thani 'Ala· al-Din Mughayat Shah (1636-1641 A.D.) and 
Masjid Jami, Bait al-R~man which was equal in status to a university 
and was established in the reign of Sultan 'Ala, al-Din Man~ur Shah 
(1579-1586 A.D.) and extended by later sultans, in particular Sultan 
Iskandar Muda. At this mosque, the subjects taught included the fields of 
medicine, agriculture, administration, mathematics, law, tactics of war 
and metal works. 121 
In the reign of Sultan Iskandar Muda or M~~um Mahkota 'Alam 
( 1607-1636 A. D.), the development of Islamic education reached its 
peak, particularly with the emergence of both Jami 'ah Bait al-R~man 
and Jami 'ah Bait al-Ra~im. There were many scholars, local and 
foreign, in this period. As in Malacca, these scholars held a high position 
in the Acheh administration. In the event of a ruler· s death, the position 
of Qacji Malik al- (Adil (Kali Malikon Ade) became that of 
representative of the sultan before a new sultan was elected. 
The position of knowledge was very important in Acheh, and was a 
requirement for the election to an administrative post. As a result of this 
requirement, important posts came to be filled in by scholars, for 
instance, the sixth Sultan of Perlak, Makhdum 'Ala, al-Din Malik 
Mul,lammad Amin Shah Johan was a scholar responsible for the 
establishment of the famous Dayah Cot Kala which was considered the 
first Islamic university in the Malay Archipelago. 122 Equally Sultan 
'Ala, al-Din Johan Shah who founded the Acheh Dar al-Salam kingdom 
was one of the. scholars of the Dayah Cot Kala, previously named 
Meurah Johan. 123 
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After the golden period of Acheh ( 1641 A. D.) Islamic education 
spread to other centres of learning in Java, Banjar, Riau, Minangkabau, 
Patani, Terengganu and Kelantan. Some of these centres were 
established in the period of the Acheh kingdom but only played an 
important role after the decline of Acheh in the 18th century . One 
example of the madrasah system of education which was found in Java 
was the Santi Asrami pesantren in Madlengka which was founded by 
Kiyai 'Abd al-J:IaHm. In Ponogoro, there were two famous pesantren; 
the Tegalsari pesantren founded in 1548 A. D .. and regarded as the 
oldest in Java and the Josari pesantren built in 1648 A. D .. 124 
In Minangkabau, the institution of surau is more or less the same as 
the pesantren in Java and the pondok in the Malay Peninsular. 125 Thus 
the defination of surau as religious training centre for advanced Islamic 
students by Echols and Shadily described well the institution of surau in 
Minangkabau. 126 The surau in the early days of Islam in Minangkabau 
functioned mainly for basic Islamic learning but was only transformed 
into an Islamic educational institution after Shaikh Burhan al-Din, a 
student of the Acheh saint, 'Abd Ra,uf al-SingkeH, established his surau 
in Ulakan. His surau soon became the centre of learning for many 
students from all parts of Minangkabau. He was known as Tuanku 
Ulakan and there are four Tuankus127 in Minangkabau known as the 
Urang Ampek Angkek (the four Exalted People)128 well-known for 
religious sciences and disciplines and in establishing new suraus as the 
centre of Islamic learning. Advanced students of the surau continued 
their studies in .Ulakan, Acheh, India, Mecca, Medina or Cairo and on 
their return became Tuk Guru (teachers) or preachers of Islam in the 
society. 129 
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In the Malay peninsula, traditional Islamic education was carried 
out in the pondok institution13o found for example in Terengganu, 
Kelantan, and Kedah. Similar to the tradition of the pesentren in Java or 
dayah in Acheh, the pondok education depended entirely on the 
charismatic abilities of its scholars ( 'ulama' or Tuk Guru). 131 The 
method of teaching was based on a particular ldtab (including Kitab 
Jaw1) as the main source of reference. Among the oldest was the Pondok 
Tuk Pulau Manis in Terengganu founded in the _end of 1700 A. D., 132 
the Pondok Pulau Chondong in Kelantan founded in 1820 A. D. 133 and 
Pondok Pulau Pisang in Kedah founded in 1840 A. D .. 134 
The educational process in Malacca can be considered as the very 
basic foundation to an Islamic education which was more systematic and 
structured as practised later by Acheh and followed subsequently by 
other places in the Malay Archipelago. In the following chapter we shall 
see the function and role of Kitab Jawi in the traditional Islamic society. 
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Chapter Two 
THE ROLE OF THE KITAB JAWI AND ISLAMIC 
SCHOLARS ('ULAMA ') IN THE ISLAMIZATION 
PROCESS IN THE MALA Y ARCHIPELAGO. 
At the coming of Islam. the Malay Archipelago had behind it a 
long history of cultural and religious development in which animism, 
Hinduism and to a lesser degree, Buddhism had all played a major part. 
With the coming of Islam, these other beliefs were abandoned, except in 
certain isolated and peripheral areas, although animist and Hindu 
influence remained strong at the cultural level. 
All the Malays were now Muslims, and indeed Islam was an 
integral part of the Malay identity. However most of them did not 
understand the Arabic language, and for them the only medium through 
which they could acquire a greater knowledge of Islam, and in which 
works of reference could be written, was that of the Kitab Jawi 
literature. The origins and development of the Kitab Jawi as a medium 
of theological discourse will be discussed in Chapter Three; however a 
significant proportion of this literature, composed by Malay 'Ulama, 
who were deeply versed in the Islamic sciences and who had often studied 
for many years in tht Isl~··'lic heartlands, was to have a profound 
importance for the development of Islamic thought in the Mal ay 
archipelago) and forms the subject of the present chapter. 
But before proceeding further it is proposed here to dwell 
briefly on the language of the Kitab Jawi. The term Jawi is the adjective 
form of the word Jawa, denoting thereby the people or things coming 
from the island of Jawa or Java) which to the Arabs denoted either 
Sumatra or Java) although more frequently referring to Sumatra. The 
Arabs) particularly the people of Mecca called all people who came from 
that region Jawi people. 
There is no clear evidence as to the date at which this usage 
started. Earlier sources refer to a powetful Malay kingdom of Zabag) t 
but many Arab writers of the later classical period make reference to the 
name Jawah in their writings when referring to the Malay Archipelago 
and its people. For instance) Ibn B~~ in his book al-Ril;llah notes that 
on his voyage to China in 746 A.H./1345 A.D.) he stopped at Pasai-
Samudera) and refers to the people of the island of Sumatra as al-Jawah. 
In an even more general sense) the word Jawi refers to all the inhabitants 
of the Malay Archipelago, this usage being particularly common in the 
Hijaz. 2 Accordingly the writings of the people of the Malay Archipelago 
as a whole are referred to as Jawi writings. 3 
According to Mul;lammad Zain b. al-Faqih Jalal al-Din in his 
Bidayat al-Hidayah; 
" Qad ra'aitu fi hadha al-zaman ahl al-Jawi min 
al-qu~iir fi al-talab bi al- 'Arabiyya fa aradtu an utarjima 
Kalam ....... al-Saniisi ..... al-musamma bi Umm al-Barahin 
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bi- Hsan al-Jawi. ...... 4 
[At this period I notice that only a few of the Jawi people are 
able to study in the Arabic language. I undertook the job of 
translating the works ..... of al-Sanusi ...... which is named 
Umm al-Bara.hin into the Jawi language ..... ] 
Undoubtedly the Arabic alphabet in the Jawi writing is a vital and 
dominant factor; of the 29 letters in the Jawi script~ only 5 are unique to 
the Malays~ the others being the same as in Arabic. Frequently~ 
borrowed Arabic words have been naturalised qr assimilated by the 
Malays according to their own grammatical rules and usages. s In his 
comprehensive and excellent work~ Prof. Syed Muhammad Naquib al-
Attas distinguishes the 5 letters which originated from the Malays as: 
Malay letter Pronunciation Originated from 
( ) ea ftm( ) 
( ) nga 'ayn ( ) 
( ) pa ta ( ) 
( ) ga kaf( ) and 
( ) nya tha ( ). 
According to him~ these new letters were created and modified 
by the Malays to suit the sound system and the usual pronunciation and 
intonation of the Malay. 6 However~ according to Omar Awang the letter 
ea ( ) and letter ga ( ) are influenced not by the Arabic alphabet but 
by the Persian alphabet which was introduced by the Malay writers who 
were proficient in the language and translated books from Persian into 
Malay. 7 
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In appreciating the importance of this particular tradition, we 
should first of all draw attention to the durability and vitality which 
produced so many outstanding and influential scholars. These writings 
span four centuries from the beginning of the 16th. century to the end of 
the 19th. century, and continue to be important in the shaping of Islamic 
thought in the Malay region to the present day. 
Social and legal attitudes. 
A11 believers in Islam are supposed to possess equal rights and 
duties in the community to which they may be admitted regardless of sex, 
class, office or position. In Islam, all men are equal; there is no racial 
discrimination, and no distinction save that of piety, as explained by the 
Qur,an; 
11 0 mankind! We created you from a single (pair) of a male 
and a female, and made you into nations and tribes, that ye 
may know each other. Verily, the most honoured of you in 
the sight of Allah is the most righteous of you. Allah has 
full knowledge and is well acquainted (with all things)ll. s 
In Mal ay society, there are few discussions or questions about 
colour or race. This belief is reflected in their everyday life where inter-
marriage (kahwin campur) with non-Malay Muslims, especially with 
Arabs and Indian Muslims, is common, and in some cases with the Turks. 9 
Descendants from such inter-marriages live mostly in cosmopolitan cities 
like Malacca, Penang and Singapore. Arab-Malay descendants usually 
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bear the titles Shaikh or Syed (Malay spelling) before their names 
signifying, in the latter instance, that they are descended from the family 
of the Holy Prophet. 10 
Generally, the Malays are broad-minded Muslims. Towards the 
other Muslim sects or school of law (madhhab), they are amenable and 
would accept certain interpretations under special circumstances. The 
majority of the Indian Muslims are followers of the J:Ianafi madhhab 
(with the exception of the Muslims of the Coroman~el and Malabar coasts 
who are mainly the followers of the Shafi 'i madhhab)11 while the Malays 
are followers of the Shafi 'i madhhab, but they agree on many aspects, as 
according to the Kitab Jawi, all four madha:hib (Malilti, J:Ianafi, Shafi'i 
and J:Ianbali) are recognized as belonging to orthodox Islam. 12 
The Malays readily accept the tenets of the J:Ianafi madhhab instead 
of the Shafi'i madhhab in some cases. For instance, in the paying of 
Zakat al-FiFr which according to the Shafi'i madhhab must be paid in 
kind (in this case a measure of the best rice or wheat), the Malays tend to 
follow the J:Ianafi madhhab, according to which it is better to pay in cash 
or money, or in kind.• 3 Thus the Malays pay their Zaka:t al-Fitr in cash 
because it is easier and more practical. 
The influence of the Shafi 'i madhhab clearly dominated other legal 
schools of thought in the Malay Archipelago. The city which is regarded 
as having been the first to implement this madhhab is Samudera-Pasai, 
especially since the period of Sultan Malik al-$ali~ in the late 13th 
century. In the report of Ibn Ba~~~ah who visited Pasai in 1345 A. D. in 
the period of Sultan Malik al-Zahir, we learn that the ~ltan is pious and 
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interested in religious knowledge. He states that both rulers and the 
people are followers of the Shafi 'i madhhab. He notes that there were 
two Shafi 'i scholars, Amir ibn Sa'id al-Shirazi and Taj al-Din al-I~aharu 
in Pasai at the time, who originally came from Persia. t4 The presence of 
both these scholars of the Shafi 'i madhhab is not surprising because 
among the great Shafi 'i scholars are many Persians such as al-Juwayni 
(Imam al-J:Iaramayn), al-Ghazali and 'Abd al-Qadir al-Jayla.nt. 
An important aspect of this school of t~ought in the Mal ay 
Archipelago is Minhaj al-Ta.Jibin by Imam Mu~yi al-Din Abu Zakariyya 
al-Nawawi (1232-1277 A.D.).tS The kitab was already introduced into 
Pasai in the 13th century. 16 From the date of its introduction, the kitab 
circulated throughout the later period of the Kingdom of Pasai ( 1400-
1511 A.D.).t7 As a centre of religious studies in that period, the role of 
Pasai is very vital in the spread of Islam in the Malay Archipelago. It not 
only became the centre for learning for that region but the Pasai scholars 
themselves went to many other places to educate the people including the 
rulers. The role of Shaikh Sa 'id Sari from Pasai is an important example 
since he was responsible for converting the ruler of Patani, Phaya Tu 
Nakpa and changing his name to Sultan Isma'il ~ill Allah fi al- 'Alam.ts 
Contemporary with the Pasai kingdom is the Kingdom of 
Terengganu, a Suwarnabhumi (Malay) state ruled by a minister with the 
title of Raja Mandulika. t9 Even though little is known about this 
kingdom, its position is very import ant in history due to its unrelenting 
implementation. of Islamic law. From the Prasasti (legal inscription) of 
Terengganu dated Friday, the 22nd. February 1303 A. D. ,2o we know 
that there were '10 Dhrama' or law~ which tried to implement the 
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Islamic principles of this kingdom. Among these are the enforcement of 
.pudiid for adultery, breach of the repayment of debt, and other 
offences. 2 t However, this law was regarded as too uncompromising by 
the people who still loved their ad at (custom), and they were 
unsympathetic to its implementation. 
Pasai as mentioned earlier was a centre of religious studies. Among 
the kingdoms which depended on Pasai for religious advice was Malacca. 
As in Pasai, there are reports from Malacca of th~ use of Kitab Talkhi~ 
al-Minhaj by al-Nawawi and Kitab al-Muhadhdhab by Abu Is~aq al-
Shirazi. 22 Actually the title of the former work of al-Nawawi needs 
some clarification because he is not known to have composed a kitab 
with this title. An assumption that can be made is that this title is probably 
an abridged combination of two of his well-known works, Minhaj al-
Talibin and lfilyat al-Abrar wa Shi 'ar al-Akhyar fi Talkhi~ al-
Da 'awat a1-Nawawiyya.23 Whatever title is given, what is clear is that 
the work of al-Nawawi became a basic reference book in Malacca. 
The Kitab al-Muhadhdhab by al-Shirazi is interesting when it is 
studied in detail, and indeed from the aspect of scholarship, al-Shirazi is 
included among the important contemporary Shafi 'i Fuqaha' along 
with al-Nawawi,24 and there existed between them a closely related way 
of thinking whereby one influenced the other. 
In the writing of Shafi 'i fiqh, there are two schools of thought; the 
Baghdad school of thought and the Khurasan school of thought. · Abu 
Is~aq al-Shirazi is one of the scholars of the Baghdad school of thought. 
Besides these, there is also the combined school of thought which selected 
57 
all the positive elements of both, one of whose most representative 
scholars is al-Ghazali. As a result of the complementary nature of their 
scholarship, al-Nawawi wrote the Kitab al-Majmii t, which is a 
commentary (sharlJ) on the v.-·orks of al-Shirazi. Here al-Nawawi enlists 
the opinions which he feels suitable and important, derived from both the 
Baghdad school of thought and the Khurasan school of thought. 25 
As a result of these intellectual activities of scholars and the impact 
of the writings of al-Nawawi and al-Shirazi, lsla_n:1ic law in accordance 
with the Shafi 'i madhhab spread all over the Malay Archipelago, and 
became especially important in Malacca. Moreover, it is said to have 
influenced two well-known kitabs of law, the Malaccan Law26 
(Undang-Undang Melaka or Risalat Hukum Kanun) and the Marine 
Law ( Undang-Undang Laut). Shafi 'i law is said to be dominant in the 
fields of munakalJat, mu tamalat, jinayat and tibadat.27 
Subsequently the transformation of the Malay legal tradition took 
place in a general and subtle way as reflected in the Malay legal digests 
known as Hukum Kanun, such as Pahang Laws (Hukum Kanun Pahang) 
-(1596 A.D.), Kedah Laws (Hukum Kanun Kedah)- (1650 A.D.), 
Perak Laws or the Ninety-Nine Laws of Perak (Hukum Kanun Perak) -
(1668 A.D.) and Johor Laws (Hukum Kanun Johor)- (1789 A.D.). 
These digests show the gradual transformation process which culminated 
in 17th. century Acheh with the introduction of Kanun Meukuta Alam. 
It was stipulated in the Kanun that the state law was based on al-Qur' an, 
J:ladith, Ijma t and Qiyas. 
During the reign of Sultan Iskandar Muda or Marl).um Mahkota 
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'Alam (1607-1636 A.D.) the implementation of Shafi'ilaw reached a 
very considerable extent where the implementation of ~udiid was 
concerned. It is said that his own crown prince (Meurah Pupok) was 
stoned to death after being found guilty of committing adultery. The 
significance of Kanun Meukota Alam lies not only within the context of 
Achenese history, for as a matter of fact, the Kanun also had some 
considerable influence outside Acheh, especially in Brunei. 28 
In the golden period of Acheh ( 15 86-164 ~ A. D.), a legal and 
political crisis occured which affected even the jurisprudents (fuqaha'). 
This main problem concerned female rule. With the death of Sultan 
Iskandar Tharu 'Ala al-Din Mughayat Shah (1636-1641 A. D.), the Acheh 
kingdom was without a successor to the throne. As the son of a foreign 
mother, the son of Iskandar Tharu was not regarded as a rightful heir 
while Panglima Polim, a son of Iskandar Muda (1606-1636 A. D.) was 
also regarded not a suitable successor because he was only the son of a 
concubine of Sundanese descent. Moreover Iskandar Muda himself had 
stated in his will that was better for his son to be the elector of the Raja 
than to be the Raja himself. 
Because of these constraints, Panglima Polim manipulated the 
situation by appointing his sister Ratu Taj al- 'Alam $afiyyat al-Din Shah 
( 1641-1675 A. D.) (the widow of Sultan Iskandar Thalli) as Sultanah 
(queen) to be the successor to the throne. Thus even though he was not the 
Sultan, by appointing his sister he made himself the power behind the 
scenes. When he referred this matter for the consideration of the fuqaha' 
(jurists), it became apparent that they were divided, and some of them 
drew attention to the fact that there is a lfadith which prohibits women 
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from possess1ng power. Nevertheless Ratu ~afiyyat al-Din Shah 
successfully succeeded to the throne despite the crisis, due to the smooth 
manipulation of Panglima Polim. According to him, even though the 
Sutlan was a woman, she could not act impulsively since the Acheh 
kingdom was controlled by the Kanun Meukuta Alam.. He affirmed 
that in Islam it is not the command of an individual which is important 
but the kanun or law based upon the Shari'ah.29 
For more than 31 years, Ratu ~afiyyat al-Din.Shah ruled the Acheh 
kingdom. But the antagonism of some scholars towards her did not fade. 
There were about 300 scholars who did not agree with the politics of the 
Ratu including Shaikh 'Abd al-Wahhab, the man responsible for setting 
up the Dayah of Tiro, one of the well-known Islamic traditional 
educational centres in Acheh. Since the activities of the Dayah did not 
threaten the security of the country they were permitted to teach and 
preach freely. 30 
However Ratu ~afiyyat al-Din Shah could not compromise with the 
group espousing the Tariqat of Wujiidiyyah because their campaign in 
favour of the view that women could not become Raja or Sultan 
according to Islamic law could in fact threaten her own position which 
rested on the promise that it was a unique necessity (flariirah). In 
retaliation, the Shaikh al-Islam of the Acheh group, specifically Shaikh 
Nur al-Din al-Raruri and then Shaikh 'Abd al-Ra,uf al-SingkeH, issued a 
fatwa on the equality of status of man and women in Islam which gave 
women the right to be Raja or Sultan. 
This conflict confronts us with one basic question. How far can a 
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Shaikh al-Islam's fatwa be regarded as a authentic result of ijtihad 
rather than a fatwa for the political convenience of a particular group 
of people?. From the first point of view, there has been the opinion that 
the permissibility of women as Raja or Sultan is a sign of a progressive 
attitude in the development of Islamic thought in Acheh. Even though 
there is a lfadith which prohibits women from becoming Raja or 
Sultan, this is said not to conflict with the actual situation (waqi') 1n 
Acheh, because all its Ratu were not absolute rulers but were assisted by 
members of the Supreme Council who were ~e all men. Thus the 
members of the National Fatwa Committe of Acheh reached a consensus 
which permits a woman to become Raja or Sultan when the situation 
demands it provided that she is assisted by members of the Supreme 
Council who are willing to give her invaluable ideas. 31 
Actually it was not only Shaikh Nur al-Din al-Raruri and Shaikh 
'Abd al-Ra'uf al-Singkeli who upheld this fatwa, but also Shai.kh Jalru 
al-Din Tursaru who become the QarJi Malik al- 'Adil in the periods of 
Sultan 'Ala al-Din Maharaja Lela ~mad (1727-1735 A. D.) and Sultan 
'Ala'al-Din Johan Shah Poten (1735-1760 A. D.). In his kitab on fiqh, 
Safmat al-lfukkam he makes the following points; 
"Dan sah raja itu perempuan dan fasiq kerana rjariirat, 
supaya jangan lupa pekerjaan Islam daripada hukum 
shara' Allah. Bermula raja itu tiada suatu jua pun 
menurunkan dia daripada kerajaan melainkan dengan dua 
sebab: iaitu ada kalanya dengan dinaikkan orang yang 
keras atasnya dan duduklah ia pada tempatnya seperti 
kelakuan · segala raja-raja dalam negeri Makkah yang 
mulia, dan ada kalanya dengan membunuh khalifahnya 
dalam negerinya itu dan turunlah ia daripada 
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kerajaannya seperti hal Sayyiduna flasan bin tAli r. a. 
dan Mu'awiyah r. a. dan turunlah ia daripada kerajaannya 
maka sebab itulah Sayyidina Mu'awiyah r.a. masuk 
kepada jumlah Khalifah al-Rashidiin" 32 
(And valid (salJ) is the Raja to be a woman and bad (fasiq) 
because of fjariirah so that the Islamic deed is not forgotten 
from the Islamic law. The appointment of a Raja to become 
head of government depends on two conditions: through 
successorship, succeeding after the previous Raja such as 
happens to all Raja in holy Mecca, and sometimes through 
civil war such as between Sayyiduna I:Iasan ibn 'Ali and 
Mu 'awiyah which ended with Mu 'awiyah becoming the 
Khalifah. This position includes him under the group of 
Khulafa' al-Rashidiin) 
Commenting on this fatwa of Jalal al-Din Tursaru, Prof. A. Hasjmy 
says that this fatwa is his own ijtihad based on the na~~ of al-Qur,an 
which says that man and women are equal in Islam.33 
And so the Acheh kingdom was ruled by women rulers for 58 years 
starting with Ratu Taj al-'Alam ~afiyyat al-Din Shah (1641-1675 A. D.) 
and succeeded by Ratu N~r al-'Alam Naqiyyat al-Din Shah (1675-1678 
A. D.), Ratu 'Inayat Shah Zakiyyat al""Din Shah (1678-1688 A. D.) and 
lastly Ratu Kamalat Shah (1688-1699 A. D.). Apart from Jalal al-Din 
Tursani and Shaikh Nur al-Din al-Raniri, Shaikh 'Abd al-Ra,uf al-
Singkeli lived and worked under these women rulers. In fact a great part 
of 'Abd al-Ra,ufs life was dedicated to teaching and assisting the four 
women rulers. 
From another point of view, however it is difficult to regard this 
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fatwa as an ijtihad or the development of the thought of the Acheh 
scholars, because it has been an established principle of Sunni scholars 
that a woman does not possess the right to become raja or sultan or the 
head of state. As for the Shafi 'i madhhab we may note especially that 
Imam al-Ghazali himself when discussing the question of the imam in 
~alat (prayer) mentions that Allah made man leader of woman and that 
Allah forbade woman to become wali. 34 
It is clear then that according to the Sun11i madhhab and in 
particular to the Shafi 'i madhhab, an essential requirement to be an 
imam or sultan or head is to be a man. 35 Surprisingly, nevertheless, 
the Acheh Kingdom which acknowledged and upheld the Shafi 'i 
madhhab suddenly rejected this in the leadership question. When 
studying the political turmoil in Acheh, this can be related to the political 
importance of a certain group. One group with Panglima Polim as its 
mediator sought personal interest, and another group representing the 
scholars were afraid to tell the truth and willing to accept a woman as 
ruler. 
It is true that in the history of the Muslims it was very rare for a 
woman to be accorded such a high position. However, it was not 
necessarily an absolute deviation. The issue should not be treated in 
isolation from its contemporary socio-cultural political background. In 
this particular case, it was a way out from a complicated political 
situation. It was not without highly reasonable justification that the 
Grand Mufti of Acheh, Shaikh Jalal al-Din Tursaru issued a ruling on 
the legitimacy of a women ruler in a state of c;Jariirah . The ruling might 
be wrong, but being ijtihadi in nature, Tursaru's fatwa (legal opinion) 
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deserved favourable appreciation. It signified an intellectual creativity of 
local 'ulama' which should be considered as a contribution to the field 
of Siyasah shar 'iyyah for the first time in the history of traditional 
scholars ( 'ulama') in the Malay Archipelago. 
It is undeniable however that there were some local phenomena 
which might appear at first glance to be a kind of deviation from the 
conventional practice in the Islamic political tradit~on. Thus, the case of 
the appointment of several Sultanahs (woman rulers) as happened in the 
history of Acheh and the Sulu Sultanate might be viewed as unislamic and 
were subsequently interpreted as a failure of Islamization. 
During our discussion of traditional beliefs and the Indian influence 
(Chapter One), we have noted the existence of the concept of Dewaraja, 
whereby the kings (raja) were regarded as the incarnation of Dewa 
(god), and the concept of daulat (raja) became accepted without 
question, which resulted in the overwhelming esteem and honour of the 
raja by the public. The fact that this gave the raja a status so high that 
the public could not criticise or challenge him is described by the Malay 
proverb 'Pantang Melayu Menderhaka' (Never will the Malay ever be 
disobedient), and this also explains the impact of social stratification in 
the feudal system of Malay society. 
After the coming of Islam, these beliefs still existed but were 
enriched by elements of Islamic values. The clear evidence of the high 
degree of consciousness of the value of justice was further reflected in 
some other titles used by Ma!ay sultans such as Sultan Imam Malik al-
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'Adil, as used by the sultans of Acheh, and also the title of Qar;Ji Ma.lik 
a.l- 'Adil used by the Chief Judge. 36 Thus the families (raja-raja) not 
only became ever more dominant, but due to their holy and mighty 
background they were now even more respected, and the concept of 
daulat which was already present became more firmly established with 
the new Islamic perspective. The old Malay proverb on obedience 
towards the raja (king) 'pa.nta.ng Melayu menderhaka' was replaced 
with 'raja adil raja disembah, raja za.lim raja disa.nggah' (a just raja, a 
raja to obey, an unjust raja, a raja to oppose). 
The forging of consciousness of justice was apparently given a 
special emphasis in the process of Islamization, as clearly illustrated in 
the Malay works on statecraft and kingship. The emphasis laid on this 
value means that the message of Islam was correctly understood, as Islam 
has accorded to justice such as eminent position in its legislation 
en eo m passing all human affairs. 
In the Malay-Islamic political tradition, justice has become the basic 
requirement for the legitimacy of a Malay sultanate. The emphasis on 
justice is also demonstrated in the traditional swearing -in ceremony at the 
installation of Mal ay sultans, where they have to swear to do their utmost 
to rule justly by saying: 11 wa-Allahi, wa-ta-Allahi, wa-bi-Allahi' with 
the Qur'an over their head. 37 
As the result of Islamization which had sparked public 
consciousness of justice, the Malay sultans were sometimes exposed to 
public criticism. With the authority of some Shafi ci 'ulama', Raja (Ali 
al-J:Iaji in his book, a.l-Thamarat a.l-Muhimmah had advocated that weak 
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and ineffective rulers who failed to serve the interests of the Muslims 
(ma~a.J.i}J al-Muslimin) had to relinquish their throne. He also severely 
criticised the sultan who abused his power and behaved in an anarchistic 
manner.3s 
There are good reasons to believe, as Barbara Watson Andaya and 
Virginia Matheson have suggested, that this criticism was directed against 
Sultan Mal:tmud Mu~affar Shah (1842-57 A. D.) of Riau-Lingga, who was 
known for his notorious and luxurious lifestyle. 39 . It is unfortunate that 
the Malay sultanate was portrayed in a distorted image in the case of this 
individual. 
Theological disputes 
The Pasai kingdom (1326 A. D.) which took over the position which 
had previously been occupied by Perlak (1291 A. D.) was still important 
as a religious centre even when politically it was on the verge of 
downfall with the emergence of the Malaccan kingdom in ( 1400 A. D.). 
Even after this period Pasai was a centre of reference whenever any 
religious question arose, which included any aspects of 'aqidah. Thus one 
issue which became a problem during the reign of Sultan Mal:tmud Shah 
of Malacca (1488-1528 A. D.), concerned the question of al-Qaqa' wa 
al-Qadar 40 (The Decree of Allah). In a letter written by certain scholars 
to the Sultan of Pasai, the question was posed as follows; 
Salam do'a Paduka Kekanda datang keoada Paduka 
Adinda Seri Sultan A '~am al-Mukarram ?ill Allah fi al-
'Alam. Adapun kemudian daripada itu kerana Paduka 
Kekanda menitahkan patik ini, Orang Kaya Tun 
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Muhammad dan Menteri Sura Dipa mengadap Paduka 
Adinda bertanyakan kehendak masalah ini . .. Man qala: 
Inna Allah khaJ.iqun wa razikun fi al-azali faqad kafara ... 
Yakni barangsiapa mengatakan bahawa Allah menjadikan 
dan memberi rezeki sejak azali sesungguhnya dia 
kafir. "lVa man qaJ.a: Inna Allah lam yakun khaJ.iqan wa 
raziqan fi al-azali faqad kafara". Yakni barangsiapa 
mengatakan Allah tiada menjadikan dan tiada memberi 
rezeki pada azali m:ika sesungguhnya dia kafir. Maka 
hendaklah Paduka Adinda suruh beri kehenda.knya. 41 
(Best wishes to Seri Sultan A '~am al-Mukarram ~ill Allah 
fi al- 'Alam. Both of us: Orang Kaya Tun Mu~ammad and 
Menteri Sura Dipa have been summoned by the Sultan 
(Sultan M~mud Shah) to discuss two questions: 11 Man qaJ.a: 
Inna Allah khaJ.iqun wa raziqun fi al-azali faqad kafara ... 
Which means that anyone who says that Allah creates and 
bestows fortune since azal) then truly he is an unbeliever. 
'' Wa man qaJ.a: Inna Allah lam yakun khaJ.iqan wa raziqan 
fi al-azali faqad kafara... Which means that anyone who 
says that Allah did not create and bestow fortune since 
azal) then truly he is an unbeliever. Thus please give your 
answer and explanation of this matter) 
From this dispute concerning the question of 'aqida it can be 
deduced that there was a polemic on the issue of qadar between the 
followers of the Jabriyya doctrine and that of the Qadariyya or Mu 'tazila 
doctrine in Malacca. According the Jabriyya) the luck and fortune of a 
person has been predestined and predetermined by Allah and mankind 
does not possess free will or freedom of choice to change Allah's Will. 
However the Qadariyya or Mu 'tazila advocated the freedom of choice or 
free will on the ground that man is responsible for his own acts. 
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Even though the answer from the kingdom of Pasai is not mentioned 
by the author of Sejarah Melayu (The Malay Annals) at least this 
account emphasizes the importance of Pasai as the centre of religious 
studies which was referred to by Malacca. As a kingdom of Sunni 
inclination, the answer from Pasai would not have been in favour of the 
Jabriyya or Qadariyya. In fact, the main line taken by the Sunnis is to 
find a middle solution between two extreme beliefs. However in 
practical terms the Sunnis may be said to be more inclined towards the 
Jabriyya views, because even though mankind h~s freedom of choice 
and free will, in actual fact he cannot escape from Allah·s Will (taqdir). 
From the historical evidence above ,it can be seen that the Malays 
believe in Allah·s decree and predestination, both of good and evil or, in 
other words, believe in al-Qada' wa al-Qadar because it is the sixth of 
the articles of faith (Arkan al-lman). 42 This means that Allah has, from 
eternity, predetermined and decreed everything, good as well as bad, for 
believers and unbelievers, and everything that has been or will be 
depends entirely on His foreknowledge and sovereign will. 43 Hence, 
some Malays are inclined to relay on fate rather than on their own 
efforts. They are easily contented and if anything happens, good or bad, 
they always say it is a taqdir or measure of Allah. The belief in al-Qatja' 
wa al-Qadar, however, should motivate man to work hard without fear 
because everything is in the power of Allah, but many Malays 
misinterpret it by not working hard. 44 
The Malays are Sunni Muslims who follow the school of al-Ash 'ari, 
a school which is very influential in Southeast Asia. According to the 
Ash' arite doctrine, man has no influence on his voluntary actions; these 
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are the result of Allah·s power alone. But though each individual action 
is foreordained, the individual .. acquires .. (Iktisab )45 it by identifying 
himself with it in action, and so becomes responsible for it as explained 
by the Qur'an. 
However, the Malays tend to forget about effort and initiative, 
which are stressed in the Ash' arite doctrine. They are more inclined 
towards the school of Jabriyya which says that man is necessarily and 
inevitably compelled to act by the force of Allah_'s immutable decree. 
Man, like a feather in the air moving about at will, has neither power nor 
will nor choice. He is not more than an inanimate agent, with no control 
of his actions and consequently, he has no initiative. 
The inclination of the Malays towards the Jabriyya school of 
thought is caused by the complicated theory of al-Ash 'ari which says that 
man· s action is ineffective, although he has the initiative and Ikhtiyar 
(free choice). 46 It means that man has no effective power, and thus this 
theory is almost identical with that of the Jabriyya. It is little wonder that 
even Sunni critics of Ash 'arism have described this theory as 
.. compulsion .. Uabr). 
The Mu 'tazili school, on the other hand, is more easily understood 
by the layman. According to this school, man has power which is given 
by God, and with this he is free to act whether in a good or bad way, that 
is to say, man is a free agent. But the Kitab Jawi consider the 
Mu 'tazilites he~tics, and state that Allah·s curse will be on them. 47 
This trend of thought, that is, leaving things to fate, as held by the 
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Malays is manifested in their proverb, IIRezeki secupak takkan jadi 
segantangll, (what Allah has given cannot be increased by man). Of 
course, there is truth in this proverb, but man should not stop working 
because he does not know how much Allah will give him. Some Malays 
use this as a reason not to work, but it is not correct to think along in such 
lines, as no man has the right to question the work of Allah. 
In fact, several verses of the Qur,an explain that man's action is 
important. For example, the Qur,an says, ~~verily, _Allah will change not 
the condition of a folk until they (first) change that which is in their 
heart .... 11 • 48 There are also other verses which explain that man's fate 
has been predetermined by Allah. For example, the Qur,an says, IISay 
nothing will overfall us save what Allah has written for us. He is our 
patron, so let the believers rely on Allahll. 49 Therefore, man should rely 
on Allah for his rewards only after working hard and not before that, 
because he does not know what Allah has decreed for him. 
'Ilm al-Kalim and Twenty Attributes writings 
In the reign of al-Ma,mun (813-833 A. H.) the Mu'tazila madhhab 
was formally declared the official madhhab of the state, and the 
kingdom in the golden period of Acheh ( 163 6-1641 A. D. )SO took a 
similar stand by declaring the Kalam madhhab as its official madhhab. 
Simultaneously another madhhab known as the '72 madhhab' was banned 
as being misleading, and anyone caught practicing it was fined, 
imprisoned or expelled. The 72 madhhab took its stand upon the well-
known tradition of the Prophet (l.Jadith), liMy Ummah will be divided 
into 73 sectsll st and maintained that all groups in Islam other than the Ah1 
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al-Sunna wa al-Jama 'ah were unlawful. Thus they were inevitably 
opposed to the Kalam madhhab. 
In the context of Acheh as the centre of higher learning in the Malay 
Archipelago, the studies of u~l al-Din (theology) and kalam knowledge 
( 'ilm al-kalam) developed in both the Ash 'ariyyas2 and the 
Maturidiyyas3 schools of thought. Among the first scholars to impose the 
Ash 'ariyya thought was al-Bukhari al-Jawhari in his book, Taj al-
Salatin, written in 1603 A. D. Even though this is not a book of u~iil al-
Din, he started in it a discussion of the topic of knowing oneself and 
Allah who created mankind which made the book similar to the teachings 
of the J:Iujjat al-Islam Imam a1-Ghazili.s4 Thus the Taj al-Salatin is not 
only the first book of Ash 'ariyya thought according to the interpretation 
of al-GhazaH, but is also the first Malay book with a known compiler. ss 
Besides him, there are two great scholars, Nur al-Din al-Raruri (d. 
1658 A. D.) and 'Abd al-Ra,uf al-SingkeH (d. 1693) who discussed the 
'ilm al-kalam. Al-Raniri is interested in discussing the school of al-
Maturidi of the J:Ianafi madhhab. This is based on his attempt to interpret 
the SharJ:l 'Aqa'id al-NasafJ,S6 written by Sa'd al-Din Mas'ud al-
Taftazaru (d. 791 A.H./1387 A.D) and completed in Khwarizm in 768 
A. H/1364 A. D.s1 Actually the Kitab of al-Taftazaru is based on the 
composition of Abu Haf~ 'Umar Najm al-Din al-Nasafi (d.537 A.H./1142 
A. D.). Both al-Nasafi and al-Taftazani are J:Ianafi scholars of fiqh.ss 
The influ~nce of Maturidiya teachings can be seen in Nur al-Din al-
Raruri's Hidayat al-lman fi Facjl al-Mannan.s9 In this book on 'ilm al-
Kalam, he discusses the problems of the dhat (essence), ~ifat (attributes) 
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and af'a.J (acts) of Allah and the true nature of the Prophet. Besides this, 
the five principles of Islam are mentioned briefly. 
In his discussion of the question of the dhat and ~if at of Allah, he is 
more inclined towards explaining the ~if at of M a '8.ni (Conceptual 
Attributes) and M a 'nawiyya (Quantitative Attributes) together with the 
~ifat Nafsiyya (of Personal Property) and Salbiyya (Negative 
attributes). 60 In actual fact the use of the ~fat M a 'nawiyya is said to be 
an influence of the Maturidiyya because these ~fa.t are not found in the 
teachings of the Ash 'ariyya. Furthermore the majority of the followers 
of the Ash 'ariyya rejected these ~fat. 6t 
With regard to 'Abd al-Ra'uf al-Singkeli, his ideas on 'ilm al-kalam 
are to be found in his 'Umdat al-MulJtajin ila Suliik al-Mufarridin. 62 
What is most important about this kitab is that it contains the well known 
teaching of Sifat Dua Puluh (The twenty Attributes) in which he is a 
pioneer. In this kitab he reviews the ~ifat of Allah; Wajib (necessary), 
mustalJil (inadmissible) and ja,iz (admissible). He divides the twenty 
necessary attributes (al-~ifat al-wajiba) into four categories; nafsiyya, 
salbiyya, m a 'am and m a 'nawiyya. He also mentions the necessary 
( waji b) and inadmissible (m ustalJil) attributes for the Prophet 
Mu~ammad (s.a.w.).63 
In the development of kalam knowledge ( 'ilm al-kalam) and 
theology (u~iil al-Din), in particular 'ilm al-taulJid, among the pioneer 
scholars is Mu~ammad Zain b. al-Faqih Jalal al-Din al-Ashi. His most 
important contribution is the translation, interpretation and adaptation to 
the Malay language of Umm a.l-Barahin by al-Sanusi (d. 895 A.H/1490 
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A. D.) which discusses the teaching of Sifat Du a Puluh.. This was 
completed in 1170 A.H./1757 A. D. and given the new title, Bidayat al-
Hidayah.64 
Consequently, other ldtabs of 'ilm al-Kalam and 'ilm al-taul)id 
were written, also inspired by Umm al-Barahin . Among these kitabs 
are: Sharl) U~l al-Ta.IJqiq, anonymous (a translation by one of the Malay 
scholars in Patani in 1356 A. H.), Zuhrat al-Murid fi Bayan Kalimat al-
TaulJid by 'Abd al-$amad al-Falembaru in 1764 A.p. in Mecca, and U~ 
al-Taul)id fi Ma 'rifat Turuq al-lman li al-Rabb al-Majid by Shaikh 
J:Iusin N~ b. Mu~ammad Tayyib al-Mas'udi al-Banjari, more familiarly 
known by the nickname Tuan Husin Kedah. 65 
In the same period, there was a Malay traditional scholar in Mecca 
by the name of Mu~ammad b. 'Umar Nawawi al-Jawi al-Bentaru known 
as Nawawi Bentan whose writings were almost all written in Arabic. 66 
His kitabs include Dhari'at al- Yaqin (Sharl) Umm al-Barahin). 
Simultaneously the teaching of Sifat Dua Puluh was developed by Tuk 
Shihab al-Din Palembang in the 18th century through his 'Aqidat a1-
Bayan.67 
Subsequently in the 19th century, other kitabs of 'ilm al-kalam 
discussing the teaching of Sifat Dua Puluh were written. The most 
important is the Kitab Sifat Dua Puluh by Sayyid 'Uthman b. YaJ?.ya al-
Betawi in 1304 A.H./1886 A. D .. He arranged the content of this kitab 
in columns and sections for easy reading and understanding. 68 Other 
kitabs are Siraj al-Huda by Mu~ammad Zain al-Din b. Mu~am.mad 
Badawi al-Sambawi (1885 1886 A. D.), 'Aqidat al-Najin by Zain al-
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'Abidin Muhammad al-Fa~ani (1890 A.D.) and Matn Jawharat al-
Tawl;lid li al-Shaikh Ibrahim al-Laqqa.ni, anonymous (a translation by 
one of the Malay scholars in 1292 A. H.). 
Sheikh Da,ud b. 'Abd Allah al-F~ was a well known and prolific 
scholar in the 19th century. There are about 50 kitabs to his credit. 69 
Among his kitabs which discuss the teaching of Sifat Dua Puluh are 
al-Durr al-Thamin fi 'AqaJid al-MuJminin (1232 A.H./1816 A.D.)7o 
and Kitab Sifat Dua Puluh. 71 In the state of Kedah (Northern part of 
Malay Peninsula), Mu~ammad Tayyib b Mas'ud al-'Awwa.m,n a scholar 
descended from Shaikh Mu~ammad Arshad al-Banjari (b.1227 
A.H./1812 A.D.)73 also discussed the teaching of Sifat Dua Puluh in his 
Miftal;l al-Jannah. 74 In the State of Kelantan (east coast of Mal ay 
Peninsula), J:Iaji 'Abd al-~amad b. Mu~ammad ~ilih (1840-1891 A. D.), 
familiarly known by the nickname Tuan Tabal, debated the problem of 
Sifat Dua Puluh in his Bi Kifayat al- 'AwwamJS In Riau, Umm al-
Barahin was taught by Raja 'Ali al-J:Iaji b Raja A~mad besides other 
kitabs such as Minhaj al- 'Abidin by al-Ghazali and Jawharat al-Taul;lid 
by Shaikh Ibrahim al-Laqqaru. 76 
If the content of the kalam madhhab itself is investigated, it can be 
seen that its teachings were not well adapted to existing Malay society and 
were bound to meet with considerable opposition. 77 Historically 
speaking the kalam madhhab is itself a reaction to the Mu 'tazila 
madhhab which relied heavily on rationalistic argument. In other words, 
the atmosphere was very different to that which existed in the transitional 
period of Islamisation in the Malay Archipelago. 
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The kalam madhhab which spread over the Malay Archipelago, 
however, had as its basis the teaching of the Sifat Dua Puluh according 
to the elaboration of al-Sanusi in his Umm al-Barahin, as opposed to the 
more generally recognised Kalam teaching based on the elaboration of 
al-Ash 'ari. 
However, Snouck Hurgronje makes a very dismissive observation 
when discussing this issue, especially the method of teaching of 'ilm al-
kalam in Mecca in the 19th century. According to him: 
The students impress on their minds the twenty qualities of 
Allah according to the scheme which owes its popularity to 
Sanusi, but often hearing and reading the commentaries 
there on, are convinced that they have only touched the 
surface of a sea of mysteries. Who would think of 
penetrating deeper?78 
The teaching of Sifat Dua Puluh became popular during the period 
of the decline of Islam, 79 when the element of taqHd (blind acceptance) 
became dominant. Because of that, some scholars have held the opinion 
that the writings in the taqlid period produced no significant 
improvement, even though they increased qualitatively, as emphasized in 
a more general context by Prof. W. Montgomery Watt: 
Instead of fresh works like those of al-Juwayni and Fakhr al-
Din al-Razi, the chief effort of the theologians seems to have 
gone into the production of commentaries and 
supercommentaries and glosses on earlier works. so 
These writings are in the forms of shar}J. (commentaries), }J.iishiya 
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(glossaries) or shar./;1 on shar./;1 (commentaries on commentaries). 81 
Such methods of writing are not limited to the Ash 'ari scholars of the 
Shafi 'i madhhab but include the Maturidi scholars of the Hanafi 
madhhab such as al-Nasafi) al-Taftazaru and al-Fac;tc;tali.82 However any 
disputes on the originality of the theological scholars of either Ash 'ariyya 
or Maturidiyya schools are unjustified and indeed irrelevant. Their role 
and the contribution of their thoughts and teachings had a vital and 
substantial impact on Malay society.83 
To show the important role and contribution of theological writings 
to Malay society) we can point for instance to their discussion of one of 
the inadmissible attributes of Allah; Mumathalah li al-};1awadith 
(resemblance to the creation). Their discussion and commentary are not 
merely superficial but are in fact highly intellectual. This can be shown 
by the fact that certain scientific terms are used in their discussion) such 
as. the terms jirm84 (bodily mass)) 'arac;J8S (accident) and jawhar 
(atom). 86 
This is emphasised by al-Sanusi in his Umm al-Bara.bin: 
There are three reasons why Allah is not a jirm (bodily 
mass). The first is that if he were one he would be subject to 
motion and rest) and therefore would have to have come into 
being. The second reason is that if Allah was a jirm, He 
should be either big or small) and thus stands in need of a 
particularizing agent to come into being. The third 
argument states that bodies are divisible into parts) and asks 
which p~s shall possess the attributes of divinity. 87 
A comprehensive account of the terms of this science can be found 
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too in other Kitab Jawi such as Bidayat a.J-Hidayah by Mu~ammad Zain 
b al-Faqih Jala.J. al-Din and Siraj a.J-Huda by Mu~ammad Zain al-Din b 
Mu~ammad Badawi al-Sambawi.88 In addition to the above writings, we 
may note here that according to Prof. Syed Mu~ammad Naquib al-Attas, 
a copy exists of 'Aqa,id al-Nasafi by Abu I:Jaf~ 'Umar Najm al-Din al-
Nasafi (d. 537 A.H./1142 A.D.) which was completed in the Malay 
Archipelago by an indigenous hand on 10 February 1590 A. D. 89 
There are clear indications showing that t~e Arabic text of the 
manuscript, apart from the significant fact that it was written with full 
diacritical symbols, was written in the Malay world by an indigenous 
hand. The Arabic and the diacritical symbols of i 'rab are sometimes 
faulty. The spelling of certain words is peculiar to Malay style; for 
instance, the word Bakr in the name Abu Bakr written by the same hand 
that wrote the Arabic text, and with vocalization (page following 
colophon p. 44) has fat.J:lah over ba and kat' with sukiin over ra reading 
Bakar, which is a typically Malay form of spelling the name based on 
pronunciation. 90 
This important finding of Prof. al-Attas identifies 'Aqa,id al-
Nasafi as the oldest known Malay manuscript. The 'Aqa,id is an 
important work, because since it is the first statement in concise form 
and well-knit phrasing of the creed to appear among the Muslims, it 
became popular and was commented upon. Numerous commentaries on 
it were written. 9t 
However there are no other surviving Malay manuscripts which 
follow in the footsteps of '.riqa,id a.J-Nasafi, and thus we can say that this 
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kitab with its interlinear Malay translation does not seem to be in the 
mainstream Kitab Jawi tradition as represented by the Twenty 
Attributes (Sifat Dua Puluh) writings. Even so we may observe that it 
too lies in that area of metaphysical 'aqa'id, in which Malay scholars 
have shown such particular interest. Thus we consider this important 
discovery for the first time in the literature tradition of Kitab Jawi as 
evidence of the excellent achievement of the Malay intellectual tradition 
long before the coming of western civilisation in the Malay Archipelago. 
The existence of this manuscript nevertheless demonstrates that 
Hurgronje's account gives only part of the picture and that Malay 
scholars studied much more than the twenty attributes. A greater part of 
the Kitab Jawi was, however, reworked and translated from Arabic, in 
several cases in Mecca and Medina, 92 but evidence of the originality of 
these works can be clearly seen in their fataw8.93 and their author's 
personal views and ideas. The authors of Kitab Jawi were writing not 
for themselves but for the enlightenment and training of their students. 
The aims were to simplify and explain with the hope of teaching and 
guiding them to be good Muslims and future leaders of society. Even 
though some of these writings carried the names of their authors, many 
of them remained anonymous because these writers wrote not for 
material gains of this world but for the sake of Allah and the hereafter 
( Yaum al-Akhirah). 
We can learn much about the Islamic principles which were 
emphasized in these writings and studies for which commentaries and 
glosses were used as supports but it is difficult to make assessments of the 
intellectual achievements of the Kitab Jawi authors from their works as 
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seen in a modem context. 94 Their knowledge and understanding of Islam 
would be reflected clearly in their classes, in their exploitation of this 
knowledge and ability to transmit it to their students and the public as 
well as offering them their advice. Their scholastic achievement is 
largely to be recognised by their ability to attract significant number of 
students and the fact that their kitabs and expositions carried their 
names. 
Foreign Influence. 
From the Persians, the Malays also received some influences. In the 
Pedigree of Melayu which is better known to the English reader as the 
Malay Annals or Sejarah Melayu, the main indigenous information on 
this subject is a famous episode in which it is told that in 1511 A. D. , 
before the decisive attack on Malacca by the Portuguese, the warriors 
spent the night reciting the }Jikayats and the Malay Annals to inspire and 
restrengthen their spirit of Jihad and warriorship. The two }Jikayats 
mentioned are; lfikayat Amir lfamzah and lfikayat Mu}Jammad 
lfanafiyyah, both of which have been shown to be partly faithful 
translations from the Persian. 95 
J:Iamzah Fan~uri's poems are another evidence of the Persian 
influence. In his poems, he followed the customary tradition of the 
Persian poets of writing their names in the last verse of their poems. This 
tradition is alien to the traditionally anonymous Malay poetry 
(Pan tun). 96 We also ob serve that the content of J:Iamzah · s poetry has 
been greatly influenced by the Persian mystical poets as in the following 
example; 
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Ifamzah Syahrnawi sungguh bina, 
tiada ia radi akan Tur Sina, 
diamnya da 'im dilaut Cina, 
bemain-main dengan gajahmina. 
(J:Iamzah from Shahr-e Naw is really wretched, 
He finds no pleasure in Mount Sinai, 
Always he stays in the China Sea, 
Playing around with whales). 97 
There is yet another difference between the Pantun and the longer 
poem or Syair. 98 The first, like the Persian ruba,i, is self-contained 
within its four lines, while in the Syair the four-line stanzas can form 
part of a much longer poetical entity. 99 This feature has made possible a 
development through which the Syair liberated itself from its original 
strait-jacket, becoming suitable for all purposes. 
This is seen in the case of Syair Dua Puluh (about the attributes of 
Allah) and Syair Bustan al-Salatin (The Garden of Kings), while even 
a well-known l}ikayat like the Inderaputra has been turned into a 
Syair as well. Although it is certainly a long way from the impassioned 
religious poetry of the Persians to the recreational verse-making which 
provided some of the most popular entertainment in the Singapore-Riau 
area in the middle of the 19th century, nevertheless the origin of the 
Syair must definitely be sought in the Persian ruba'i. 
The phenomenon of Persian baits and quotations profusely found 
in older Malay literature is very significant as far as the origin of the 
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Malay Syair is concerned. In some of the older manuscripts of the 
Ifikayat Mu}Jammad lfanafiyyah, numerous Persian verses (abyat) 
have been found~ one of which is taken from the satire on M~mud of 
Ghazna ascribed to Firdousi; 
Za napa.kzade madiir ommid, 
ke zangi beshostan nagardad safid. 
(Don•t expect anything from the offspring of an impure union. 
For a negro doesn•t turn white through washing). 
In his study on the Ifikayat Amir Ifamzah ~ Brakel draws attention 
to several verses which have been traced back to a Persian original; 
to gofti harankas ke, dar ranj o tab, 
do'aJ konad man konam mostajab, 
cun 'ajez rahanande danam to-ra, 
dar in 'ajezi cun naxaham to-ra ?. too 
(You used to say: I will always answer him 
who while in sorrow and distress invokes me~ 
as I know that you deliver the weak~ how then 
should I not desire you in this state of weakness?). 
The role~ importance and function of these quotations would not be 
understandable without considering them in the broader context of the 
Mal ay Classical Literature. 1o1 The Malays ~ through the gradual process 
of Islamizati~n~ first through the introduction of the Shari 'ab (the Divine 
Law) and later of Ta~awwuf ($ufi metaphysics)~ realized the distinction 
between popular entertainment and formal literature. The term l;likayat 
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generally constituted the aesthetic reading meant for entertainment, 
whereas Kitab is the term given to serious formal literature. 
For instance, lfikayat Niir Mu.I.Jammad emphasizes the perfection 
of the Prophet in a semi-historical way. This .I.Jikayat, no doubt, uses 
allegorical presentations to show that the Prophet is the source of 
creation and the Perfect Man. The theory of creation (khalq) in Islamic 
literature is as old as the teaching of Islam itself. A large number of 
Qur' anic verses and AlJadith of the Prophet concern this theory. 102 In 
Islamic literature we can trace the theory of creation in the poems of Ibn 
al-Fari<;l, Sana'i, Rumi and 'A~. 
In the circle of Mal ay .I.Jikayat or stories, the lfikayat Niir 
Muhammad is a work in which this theory is more fully developed 
compared with other .I.Jikayats. The imagery used in lfikayat Niir 
Mu.I.Jammad shows the influence of Persian literature on Malay 
literature. However, this imagery no doubt exists in the Qur'an itself, 
where the images of light and the tree are used in certain verses that deal 
with more esoteric events and with higher realities. In the famous Light 
Verse ( Siirat al-Niir), Allah declares Himself to be the light of the 
heavens and the earth.t03 
Another evidence of the Persian influence in Malay literature is 
clearly found in lfikayat Iskandar Dhii al-Qarnain. The first Malay 
mention of this lfikayat occurs in the J..1alay ... 4nnals, whose author 
refers to the famous romance as the source of his introductory chapter, 
an admission corroborated by comparing it with the same passage of the 
lfikayat.104 Dr. P.J. Van Leeuwen, after comparing the Malay recension 
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with Arabic versions of the tale of Alexander at Berlin deduces that the 
Malay Ifikayat Iskandar Dhii al-Qarnain comes from an Arabic 
version. 1os However R. 0. W instedt held the opinion that it derives from 
a Perso-Arabic source in India. 1o6 Even though stories about Iskandar 
Dhu al-Qarnain are found in the Qur' an,1o1 the stories circulating in the 
Malay Archipelago are mostly based on the Persian interpretation. 
Iskandar is described as a pious warrior who defended right and 
opposed wrong in East and West, but in the Malay Archipelago he is 
often known as Prince Darab, the king of Babil (Persia) even though he 
himself is the King of Rome since his mother originated from there. 
According to R. 0. Winstedt, he is a missionary of the religion of 
Abraham (Ibrahim), forerunner of the founder of Islam and with the 
help of the miraculous power of the Prophet Khic;lr, he is enabled to 
conquer the world for Islam108 . 
Two other Muslim romances which are translations from the 
Persian are the Ifikayat Amir lfamzah (in Persian known as Dastan-e 
Amir Ifamzah) and the Ifikayat Mul.Jammad lfanafiyyah (Qi!j!je-ye 
Mul.Jammad-e Ifanafiyyah). 1o9 In Ifikayat Amir lfamzah, there is an 
Arabic as well as a Persian version but the first version is unknown to the 
Malays. The Malay recension follows the Persian account of ~amzah's 
ancestry, and it follows the Persian division of the huge romance into 
chapters and contains many Persian words and verses that occur in the 
same passages in the Persian original. In Ifikayat Mul.Jammad 
IJanafiyyah, .the praises bestowed on J:Iasan and ~usain, the presence of 
a Persian verse and the title given to Mu~am.mad are noted by Prof. van 
Ronkel as suggesting that it is a translation from the Persian. 11o 
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We can also find elements of animism in some Malay l.Jikayat, 
which are closely bound up with Shi 'ah influence. In the IJikayat Nabi 
Bercukur, for instance, it is said that anyone who keeps this l.Jikayat will 
be safe from calamities in this world and the hereafter. Some traces of 
this traditional animistic belief can be found in inilah lfikayat Peri 
Menyatakan J..,tfukjizat Nabi whereby it stated that the prophet's hair 
should be kept as 'a?imat (luck-bringing). 
There is also a clear Shi 'ah influence, which is vivid in lfikayat 
Raja Khandaq and lfikayat Mul.Jammad IJanafiyyah, which propagate 
the greatness of 'Ali, his wife, Fa~imah, his sons J:Iasan and J:Iusain and 
other warriors from among the followers of the Shi 'ah and has 
influenced the culture and belief of the Malays. In the lfikayat 
Mul.Jammad IJanafiyyah for example, the respect towards 'AH is so 
extraordinary that he is described as a superhuman man. It is said that 
after his death, his sons, J:Iasan and J:Iusain placed their father·s body on a 
horse, Duldul Jabarut. After the horse trotted away, 'All came alive 
again and when his sons came to him, he told them that he was not human 
from this world. 
In the Kitab Jawi and especially in the l.Jikayat, there are numerous 
references to Rum or Turkey. The author of Sejarah Melayu refers to 
Raja Arastun Shah son of Iskandar Dhu al-Qarnain marrying a princess 
from Turkistan. The author also refers to a great grandson of Iskandar, 
Raja Pandan who ruled in Turkistan. 111 
These references may have bef'n made to establish a relationship 
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between the Royal families of Turkistan and the Malay rulers. Sejarah 
Melayu very emphatically claims that the Malay Rajas are descended 
from the line of Iskandar, which means that the other sons of Iskandar 
who ruled in Tur.kistan were in fact the cousins of the Malay rulers. This 
point is strongly supported by a Johor legend. 112 
Equally in J:likayat Merong Mahawangsa, J:Iikayat Raja-Raja 
Pasai, J:likayat Acheh, J:likayat Meukota Alam and Bustan al-Salatin, 
there are many references which are part of the rqmantic literature and 
more serious and historic reports about Rum and Tor.ki (Tur.kistan). 
These references to Rum and Tor.ki very clearly indicate that the Malays 
considered Turkey a very strong empire and a significant cultural centre 
of Islam. The material found in Kitab Jawi is connected with both 
periods of Turkish history, i.e. before the Islamic era and the post-
Islamic period. 
~ufi Influences 
The presence of ~ufism or mysticism came simultaneously with the 
coming of Islam to the Malay Archipelago and has continued its 
influential presence to this day. ~ufism·s moderate religious demands, its 
incorporation of local pre-Islamic beliefs, and its similarity to certain 
existing beliefs are encouraging factors in its general appeal to the 
Malays. Before Islam, there was already a tendency among the people 
towards abstinence (zuhd) and the trance-inducing ~ufi sessions of the 
dhikr were similar to the seances of the local shaman (pawang). The 
general appeal of ~ufism among the Malays has something to do, 
according to W instedt, with their psychological and spiritual 
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temperaments, which are manifested distinctly throughout their religious 
history in the various forms of what is called 11 deep-seated popular 
mysticism ... 113 
The role of the $ufis and $ufism in the spread of Islam in the Malay 
Archipelago has to a great extent facilitated the readiness of Malay 
society to accept Islam. There was a gradual acceptance of Islam by 
peoples to whom Muslims represented a superior culture but among 
whom they did not set up politically significant centres of trade, for 
example, the coastal people of Borneo who slowly imitated the social 
practices and habits of the Muslim traders by picking up the Arabic 
phrases of the confession of faith, learning the ritual prayers, abstaining 
from pork and dressing according to Muslim ideas of modesty. 114 
Besides the role of propagating Islam to the Mal ay Archipelago, 
Sufism paved the way for an intellectual Malay civilisation and the 
permanent conversion of the Malays to the Islamic world-view. 
The earliest record of $ufism in the Malay Archipelago was noted in 
1165 A.D. when an Arabic $ufi missionary, Shaikh 'Abd Allah 'Arif 
came to preach Islam in Samudera-Pasai during the reign of Maharaja 
Nur al-Din (1155A.D.-1210A.D.). His writing, BalJr al-La.hiit was 
similar to the teachings of al-J:Iallaj (858 A. D. -921 A. D.) and those of Ibn 
al-'Arabi (1165 A.D.-1240 A.D.) which emerged later.11s In his 
mission, he was assisted by his disciple, Shaikh Burhan al-Din of the 
Shattar:iyyah order who was responsible for the propagation of Islam in 
Minangkab au. 116 
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As emphasized by Prof. A. H. Johns) the famous teaching of al-
Insan al-Kamil (the Perfect Man) by the great ~ufi master) 'Abd al-
Karim al-JiH) 11 7 was already known in Pasai in the 15th century. This 
means that) if this opinion is true) the mystical teaching of W~dat al-
Wiijud (transcendent unity of being) by Ibn al- 'Arabi was also known 
here since the teaching of al-Jili is in fact a continuation of Ibn al- 'Arabi's 
teaching except in the teaching of al-Insan al-Kamil in which he expands 
the concept of the Petfect Man described by al- 'Arabi. 
The influence of al-Jili's teaching can be detected when a religious 
problem errupted in Malacca on the question of whether those in heaven 
and hell remain there for all eternity. This problem was presented to 
Pasai through Tun Bija Wangsa to be solved. The answer given was based 
on al-Qur, an which affirms that the occupants of heaven and hell are 
forever in their places. 11s This esoteric answer reflected the teaching of 
al~Insan al-Kamil by al-JiH and suggests that this work was known in 
Pasai at least within a few decades of its author's death. (832 A.H./1428 
A.D.).119 
With the esoteric answer given to Tun Bija Wangsa to bring back to 
Malacca) undoubtedly the ~ufism of al-JiH soon spread to Malacca. This 
fact is confirmed by Prof. Paul Wheatly who mentions that al-Jili's 
Sufism started to gain influence in Malacca during the reign of Sultan 
Man~ur Shah (1459-1477 A.D.).12o In fact Prof. Syed Muhammad 
Naquib al-Attas believes that ~ufism must have played a significant role 
in the Islamization of Malacca and the rest of the peninsula. He supports 
his view by the fact that the Malays were already formulating religious 
problems as to the eternal or non- eternal nature of hell during the reign 
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of Sultan M~r Shah by which time the Malaccan empire had embraced 
almost the whole peninsula. Their grasp of metaphysical matters 
indicates a prior exposure to the doctrinal teaching of ~ufism. 121 
~ufism was to play a dominating role in the Islamisation process for 
the next two centuries, (15th and 16th centuries). Scholars and 
missionaries from all parts of the Malay Archipelago as well as from 
Arabia, Persia and India gathered in Pasai and Malacca to dissiminate 
religious knowledge. 
In Java, the two famous ~ufi saints ( W ali Songo); 122 Sunan Bonang 
of Tuban and Sunan Giri who are known to have studied in Malacca 
played important roles in the propagation of Islam and developing the 
mystical teaching here. Both Sunan Bonang and Sunan Giri were 
influenced by the mystical writing of Il;lya' ' Uliim al-Din123 by al-
Ghazali and the concept of al-Insan al-Kamil by al-JiH. According to 
Prof. Hosein Djajadiningrat, there exists in Jawa a work by Sunan 
Bonang in which he explains the ~ufism of al-Ghazali and rejects the 
mystical teaching of Ibn 'Arabi. In the propagation of Islam, Sunan 
Bonang is particularly famous for having succcessfully converted Shiva-
Buddhist ascetics and transformed the Javanese countryside to Islam. 124 
The development of ~ufism in Acheh started with the arrival of Sufi 
scholars from India, Persia and Arabia during the reign of Sultan 'Ala, 
al-Din Man~r Shah (1579-1586 A. D.). It was at this time that the writer 
of al-Sayf al-Qati' (The Sharp Sword) from Arabia came to Acheh 
bringing with him the mystical teachings of Wa..pdat al- Wujiid of Ibn 
'Arabi. When Malacca fell to the Portuguese, Acheh succeeded Malacca 
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as the most important Muslim commercial centre in the Malay 
Archipelago as well as a great centre of Muslim learning. 12s The 
mystical teaching reached its peak when it became the official teaching 
among the royal families and the public. This teaching was so influential 
at the time that Prof. Syed Muhammad Naquib al-Attas concludes that 
the factor of the development of ~ufism in Acheh should be made the 
criterion between the traditional and modern period. 126 
During the flourishing period of Acheh, th~ two greatest Malay 
~ufis; J:lamzah al-Fan~uri and Shams al-Din al-Sumatraru emerged to 
play very significant roles in the Islamisation of the Malay Archipelago 
and the development of ~ufism. The relationship between J:Iamzah al-
Fansuri and Shams al-Din al-Sumatrani was that of a teacher and 
student127 but there is a difference in their mystical world view. 
J:Iamzah al-Fan~uri, who lived and flourished in the period 
preceding and during the reign of Sultan 'Ala, al-Din Ri 'ayat Shah (the 
tenth Sultan of Acheh) (996- 1013A. H./1588-1604 A. D.), is according to 
Winstedt the earliest and the greatest of Acheh's group of writers on 
heretical mysticism (sic). 12s From his Syair, it is clear that J:Iamzah was 
the follower of Shaikh 'Abd al-Qadir Jaylani (1078-1166 A.D.). 
However, from his other writings, it is clear too that he had been 
influenced by the teaching of such ~ufi masters as al-J:Iallaj ( 85 8-921 
A. D.), 'Abd al-Karim J111 (d.832 A.H./1428 A.D.), al-Bus~ami (d.873 
A.H.), al-GhazaH (1057-1111A.D.), Ibn 'Arab! (1102-1142 A.D.), al-
Junaid (1271-1339A.D.) and Shah Ni'mat Allah (d.1431A.D.). 
In other words, J:Iamzah was a member of the Qadiriyyah Order in 
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which he obtained his ijazah, that is~ the authority to teach and initiate 
others into the order~ and at the same time belonged to the school of Ibn 
'Arabi which adhered to the doctrine of W a.!Jdat al-Wujiid, a doctrine of 
ta~awwuf which holds that God is the Absolute Reality~ and the Universe 
is simply a manifestation of Him~ and thus it is not completely separated 
from Him. Some of his writings included his prose works Asrar al-
'Arifin, Sharb al- 'Ashiqin, al-Muntahi and his poems Syair Perahu, 
Syair Jawi and R uba 'i lfamzah Fan~iiri. 129 J:Iamzah is notable for 
probably being the first Malay poet to expound ~he Islamic mystical 
teaching in the most systematic and scholarly structure. 130 
The famous Malay ~ufi and also Shaikh al-Islii.m of Acheh under 
the reign of Sultan Iskandar Muda (1607-1636 A. D.)~ Shams al-Din al-
Sumatrani (d.1040 A.H./1630 A.D.) is a great propagator of the 
wujiidiyyah school but he is more influenced by the well-known ~ufi 
master from Burhanpur~ Mu~ammad ibn Fa<;ll Allah who stayed in Acheh 
for a time. To simplify the understanding of the Five Martabat of Ibn 
'Arabi~ Ibn Fa<;ll Allah has categorised it into the Seven Martabat and 
this teaching is contained in his TulJfat al-Mursalah !la al-Nabi. 131 The 
influence of the Seven Martabat teaching was significant to al-Sumatrani 
and this influence can be seen in his Niir al-lfaqa,iq. 132 It is one of the 
earliest works inspired by the great mystical poet~ Ibn al-Fari<;l (d.1235 
A. D.) known in the Malay Archipelago. 
Two other prominent Malay ~ufi intellectuals are Nur al-Din al-
Raniri (d.1077 A.H/1666 A.D.) and Jalal al-Din al-Tursaru.t33 They 
uphold the doctrine of the teachings of the Seven Martabat of Ibn Fa<;ll 
Allah. In His M a 'rifat al- Saniyyah li ahl al-Shu'm~ al-Raniri explains 
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this teaching in great detail. In his kitab on the relationship of Allah and 
the Universe, al-Raruri translated the whole work of al-Burhanpuri 
written in Persian. 134 Jalal al-Din al-Tursani is also influenced by this 
teaching as seen in his Mudhar al-Ajl ila Rutbat al- 'Ala' in which he 
writes on the teaching of the Seven Martabat. 135 The last great Malay 
intellectual figure, 'Abd al-Ra,uf al-Singkeli (d.1104 A.H./1693 A. D.), 
was a ~ufi saint who translated the Qur, an into Malay. 
There is a significant polemic between tw9 different schools of 
thought in Acheh, one represented by Hamzah al-Fan~ri and Shams al-
Din al-Sumatrani and the other represented by Nur al-Din al-Riniri. Nur 
al-Din accused the writings of both Hamzah al-F~ri and Shams al-Din 
al-Sumatrani as belonging to the heretical form of Wujiidiyyah and as a 
result of this accusation, Sultan Iskandar Thani ( 1636-1641 A. D.) 
influenced by Nur al-Din gave a national order to have their writings 
burnt in front of the Bait al-Rahman mosque. 136 
The development of ~ufi orders may have developed simultaneously 
with ~ufi mystical thought but due to the lack of historical evidence on its 
origin, we can only conclude that it is clearly mentioned for the first time 
during the time of J:Iamzah al-Fan~ri. 
The three important ~ufi orders which emerged in the Mal ay 
Archipelago at the early stage were the Qadiriyyah, Rifa'iyyah, and 
Shattariyyah . The oldest and most widespread was the Qadiriyyah 
order137 whose follower was the famous J:Iamzah Fan~uri as mentioned 
earlier. Nur al-Din al-Raruri was a follower as well as a Shaikh of the 
Rifa 'iyyah order. He received his i.fazah from Shaikh Sa 'id Abu J:Iafs 
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'Umar b Shaiban, an Indian Muslim from J:Ia~ramaut who in turn 
received his ijazah from his famous Shaikh Mu)?.ammad al- 'Aidarils.t38 
Regarding the Shattariyyah order, its well-known propagator is 'Abd al-
Ra'uf of Singkel who received his ijazah from a famous Shaikh in Mecca 
named Shaikh A)?.mad al-Qushashi, a disciple of Shaikh A)?.mad al-
Sanawi. 139 From Acheh, the influence of these orders spread to other 
parts of the Malay Archipelago. 
There are two other ~ufi orders which spread in the Malay 
Archipelago in the 17th century but are of less importance; the 
'Alawiyyah order and the Khalwatiyyah order. The 'Alawiyyah order 
was propagated in Acheh by a Ba 'Alawi scholar, Abu Bakr al-Shili, and 
was restricted to the families of the Sayyids as emphasized by Prof. Syed 
Muhammad Naquib al-Attas, but its ratibs (recitation of the names and 
the attributes of Allah in a spiritual congregation) are the most well-
known and popular to this day. 
The 'Alawi)'"yah order therefore restricts itself to the 
families of the Sayyids to the exclusion of all others. It is 
very rare to find non-Sayyids mentioned in the Silsilah of 
the 'Alawiyyah order. 140 
The Khalwatiyyah order was brought by Shaikh Yusuf Taj al-
Khalwati (1626-1699 A. D.), a well-known scholar whose writings 
includeTu~fat al-Rabbaniyyah.1 41 Other orders which have had 
influence in the Malay Archipelago are the Shadhiliyyah, 
Naqshbandiyyah and A~madiyyah but they were only popular in later 
centuries. 
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Thus ~ufism played a significant role in the propagation of Islam 
in the Malay Archipelago and acted as a stimulus to the development of 
intellectual thought, and its influence brought about the emergence of 
local scholars of high stature. 
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Chapter Three 
THE ROLE OF KITAB JAWI AS A MEDIUM OF 
THEOLOGICAL DISCOURSE 
The Kitab Jawi have been the learning medium of Islam since they 
were first introduced into the society of the Malay Archipelago) and are 
of great benefit to those with no knowledge of Arabic. They are most 
popular in the traditional Islamic institutions such as at the Pondok in the 
Malay Peninsular) the Dayah or Zawiyah in Acheh) the Pesantren in 
Java and the Surau in Minangkabau) which served as a bastion for the 
development of the Malay Kitab Jawi or Kitab Kuning) to the extent 
that these books have become the most important medium of transporting 
Islamic teachings into the heart of society. 1 
The role of that significant part of the Kitab Jawi literature which 
was composed by traditional Malay 'Ulam.a' is important for a number 
of reasons. Firstly, from the historical point of view) it is important to 
know the contemporary standing of the Islamic literary tradition in an 
area which produced outstanding scholarship 2 such as that of Nur al-
108 
Din al-Raruri (d. 1068 A.H. /1666 A.D.), and Da,ud b. 'Abd Allah b. 
Idris al-Fa~aru (1265 A.H./1847 A.D.). Through the prolific works of 
these scholars, the Malay language developed and became one of the 
major Islamic languages. 
Secondly, Islam has cultivated the mind of the Malays with a vital 
new intellectual tradition. The Malay-Islamic era was characterised by 
prolific works on a variety of subjects ranging from 'aqidah, fiqh and 
ta~awwuf to tafsir and l;ladith, statecraft, Arabic, astronomy and logic; 
although most of the local works were either translations, adaptations, 
commentaries or summaries of the works of certain great 'Ulama' from 
outside the Malay Archipelago. It was through this Jawi literature that 
Islam became deeply rooted in Malay society. The Kitab Jawi became 
the text of the Pondok, Dayah or Zawiyah, Pesantren and Surau, as 
well as the reading material for the public. 
Malay-Islamic literary activity also led to the borrowing of the 
Arabic alphabet. With a few additions to accommodate the Malay sound 
system, it formed what is currently known as the Jawi script. It was the 
first practical and effective Malay script, and it successfully maintained 
the unity and uniformity of the Malay language. 3 The introduction of 
the Jawi scripts in these writings has facilitated the students• 
corn prehension of the Kitab Jaw.i alongside the original Arabic 
literature. 
The wtiters of Kitab Jawi first wrote their works by hand. They 
used the classical Jawi writing, whose spelling system is somewhat 
different to the Jawi writing of the present day. There are some Kitab 
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Jawi manuscripts of famous scholars of Acheh such as Hamzah Fansuri . . , 
Shams al-Din al-Sumatra.!li, Shaikh Nur al-Din al-Raruri, 'Abd al-Ra'uf 
al-SingkeH and others available at the University Shaikh Kuala Library, 
the Acheh Museum, the Acheh Documentary Centre, and the Kuno 
Library, Zawiyah Tanah Abe, Acheh. 4 Most of these Kitab Jawi 
writings are written in black and red ink. Black ink is used to write in 
plain writing the verses of al-Qur' an and J:Iadith while the red ink is used 
to explain the meaning of these verses which is written vertically from 
top to bottom. 5 Usually the writers of the Kitab_ Jawi are excellent 
kha~~a~s (calligraphers) and use the naskh style of writing (naskh is 
one of the six major cursive Arabic scripts). 6 The first Kitab Jawi 
writing to appear in print was the Kitab Bad' Khalq al-Samawat wa al-
'ArcJ by Nur al-Din al-Raruri, originally written in 1047 A. H./1639 
A.D . .7 
Usually the writers of Kitab Jawi begin their writings with a 
solemn praise of Allah to whom all praise is due, the sole God of all 
Muslims. This is followed by the $alawat and prayer for the Prophet 
and his Companions who helped in the spread of Islam. At the end they in 
all humbleness, using such words such as al-faqir ila Allah, and 
acknowledging their weaknesses and limitations ask the readers to 
correct any mistake found in their writings and lastly ask Allah's 
forgiveness for any weakness on their part by using such Arabic 
expressions as Wa Allah A 'lam bi al-$awab wa ilaihi al-Marji' wa 
al-Ma'ab (Only God knows the truth and it is to Him we return). s 
The Malay traditional writers of Kitab Jawi came from all parts of 
the Malay Archipelago. The name of country or town of birth is written 
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at the end of their names such as al-Fa~ani (Patani), al-Falembani 
(Palembang), al-Ashi, (Acheh), al-Fan~uri (Fansur), al-Raniri (Ranir 
or Rander, the old port in Gujerat), al-Singkeli (Singkel) al-Kelantani 
(Kelantan), al-Banjari (Banjarmasin), al-Betawi (Betawi or Batavia or 
Jakarta), al-Keda~i (Kedah), al-Sambawi (Sumbawa), al-Funtiani 
(Pontianak), al-Minangkabawi (Minangkabau). 9 
As mentioned earlier, the greater part of the Kitab Jawi are 
translations and adaptations from the work of scholars outside the Malay 
Archipelago. However the originality of the Kitab Jawi writers can be 
seen in their respective views and ideas as well as the local values found in 
their writings. This can be seen in the case of several Kitab Jawi such as 
Umm al-Barahin by Abu 'Abd Allah Mu~ammad b. Yusuf al-Sanusi (d. 
895 A. H/1490 A. D.) commented on and translated into Malay by three 
local traditional scholars with three different titles; i) Bidayat al-
Hidayah by MuJ?.ammad Zayn b. al-Faqih Jalal al-Din al-Ashi in 1170 
A.H/1757 A.D. ii) Siraj al-Huda by Mu~ammad Zayn al-Din b. 
Mu~ammad Badawi al-Sambawi in 1259 A.H/1885 A. D. and iii) 'Aqidat 
al-Najin. by Zayn al-'Abidin b. Mu~ammad al-F~aru in 1308 A.H/1890 
A. D. 
The Umm al-Barahin by al-Sanusi is one of the Islamic creeds 
which has determined the structure of Islamic theological thought in the 
Malay Archipelago. to The attributes of Allah are usually called Sifat 
Dua Puluh (The Twenty Attributes) and therefore, it is obligatory on all 
Muslims, in fact on the Malays who have adopted the Islamic religion, to 
know the Sifat Dua Puluh before anything else. The significance of this 
teaching is reflected in almost every Malay village in Malaysia whereby 
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the Sifat Dua Puluh became the first basic religious teaching of the 
society before they were taught other religious knowledge) this teaching 
being carried out in sura us and mosques. Furthermore) the Sifat Du a 
Puluh has been one of the compulsory subjects in the theological syllabus 
of the Religious School in Johore (Southern Malay Peninsular) from the 
early 19th century to the present day. 11 
The teaching of Sifat Dua Puluh is an essential part of the content 
of Umm al-Bara.hin which greatly influenced th~ weltanschauung of 
the Malay theological perspective. The text commonly referred to as al-
Saniisiyah is a somewhat more substantial commentary on it written by 
al-Saniisi himself. In the most frequently encountered edition it is 
printed in the margin of the highly popular }Jashiya by Ibrahim al-
Baijuri) 12 which is) by extension) also known as al-Saniisi. 
Most of the contents of the Kitab Jawi revolve around the various 
aspects of theology with reference to the Sunni doctrine. The writers of 
the Kitab Jawi devote in detail the core of their discussion to explaining 
the attributes of Allah followed by the other articles of faith such as the 
belief in the Prophets) Angels) Revealed Books) Day of Judgement and 
Predestination of Allah. Other theological themes covered by the Kitab 
Jawi are the creation of man and jinn and their relationship to the 
Creator. 
The discussion of 'Ilm al-Tau}Jid (the Doctrine of the Divine Unity) 
in Kitab Jawi predominantly begins with the introduction of the 
intellectual predication (al-.pukm al- 'aqli) . The intellectual predication 
is the predication which can be intellectually conceived without 
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depending on prior reasoning or external authority. Irrespective of 
whatever is predicated in a statement about any subject whether 
affirmatively or negatively, there is between the subject term and the 
predicate term an intellectual relation of three categories; that is of 
Necessity (wajib), Inadmissibility (mustal.Jil) and Admissible (ja'iz). 
Therefore, that which, if affirmatively predicated of any term or thing, 
would be seen by our intellect as a necessity (wajib), and if negatively 
predicated, would be seen as an inadmissibility, is known as a necessary 
attribute of that thing. What, if affirmatively predicated of any term or 
thing, would be seen by our intellect as an Inadmissibility (m ustal.Jil) 
and if negatively predicated, would be seen as necessity, is known as an 
Inadmissible attribute of that thing. What is neither affirmatively nor 
negatively predicated of any term or thing and would be seen by our 
intellect as a possibility or admissible (ja'iz), is known as an admissible 
attribute of that thing. 13 
Before proceeding with the discussion on the attributes of Allah, the 
Kitab Jawi first explained that it is an obligation on everyone who is 
subject to the Shari'ah, i.e., mukallaf, to know the intellectual 
predication (al-l.Jukm al- 'aqli) which comprises the three categories in 
relation to the attributes of Allah and the attributes in respect of the 
Messengers of Allah. A J..1ukallaf is defined by the Kitab Jawi as a sane 
adult, whether male or female, whom the message has reached and who 
is in possession of their mental faculties. 14 
According to al-Sanusi, who is quoted by most of the Kitab Jawi, 
there are twenty necessary (wajib) attributes of Allah (Sifat Dua 
Puluh).15 They are: (1) wuJiid (existence),16 (2) qidam (state of non-
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origination), 17 (3) baqa' (performance),18 (4) mukhalafah li al-
~awadith (difference from the created), 19 (5) qiyam bi al-nafs (self-
subsistence),20 (6) wa~daniyya (oneness),21 (7) qudra (power),22 (8) 
irada (will),23 (9) 'ilm (knowledge),24 (10) ~ayah (life),25 (11) sama' 
(hearing),26 (12) ba~ar (sight)27 (13) kalam (speech)28 and being 
(14) qadir (powetful), (15) murid (willing), (16) 'a.J.im (knowing), (17) 
~ayy (living), (18) sami' (hearing), (19) ba~ir (seeing), and (20) 
mutakallim (speaking).29 
There are also twenty inadmissible (m ust~il) attributes of Allah 
considered as opposites of the necessary attributes above.3o They are; 
(1) 'adam (non-existence), (2) ~udiith (createdness), (3) Turq al- 'adam 
(becoming non-existent), (4) mumathalah lil al-~awadith (resemblance 
to the created), (5) an la yakun qa'iman binafsihi (non-self 
subsistence), (6) an la yakun wa.J.:tidan (not being one), (7) 'ajz 
(powerlessness), (8) 'ad am al-iradah (purposelessness), (9) jahl 
(ignorance), (10) mawt (death), (11) ~amm (deafness), (12) 'ama 
(blindness), (13) bakam (dumbness), (14) an la yakun qadiran (not 
being powetful), (15) an la yakun muridan (not being willing), (16) an 
la yakun 'a.Jiman (not being knowing), (17) an la yakun ~ayyan (not 
being living), ( 18) an la yakun sami 'an (not being hearing), ( 19) an la 
yakun ba~iran (not being seeing), (20) an la yakun mutakalliman (not 
being speaking). 
The only admissible (ja 'iz) attribute of Allah is the doing or 
abstaining from doing all possible things.3t 
In explaining the attributes of Allah and the attributes of the 
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Messenger, the writers of Kitab Jawi basically adopt the method of 
showing proof and evidence to support their explanations which are of 
two kinds; dalil naqli (traditional proof) and dalil 'aqli (intellectual 
proof). Dalil naqli is supported by Qur, anic verses and the ~adith 
whereas dalil 'aqli is through reasoning of the intellect. An example 
of dalil naqli is as follows: .. HP is God, the One and the Only ..... 112(al-
Ikhl~): 1. There is no multiplicity in Allah, hence oneness is an attribute 
of Allah. An example of dalil 'aqli: There is no multiplicity of Allah, 
i.e. Oneness is a necessary attribute of Allah. For if Allah were more than 
one, then nothing in the universe could be existent. But to say there is 
nothing in existence in the universe is false, because it is contrary to what 
we conceive and find. Therefore, the multiplicity of Allah is false and 
the oneness of Allah is established. 32 
The Kitab Jawi also mention the Ninety-nine Beautiful Names (al-
Asma' al-lfusna) of Allah33 besides His attributes. The Malays recite 
the Ninety-nine Beautiful Names of Allah in their wird (individual or 
collective devotions) by running their fingers through a tasbi.IJ (tasseled 
thread with 33 or 100 beads) to make themselves aware of Allah's 
Sovereignty over all affairs. 
The Messengers of Allah are sent to mankind to guide them to the 
way of the truth. They also possess attributes which are necessary, 
inadmissible, and admissible to them. Their necessary attributes are 
truthfulness (~idq), faithfulness (amana), conveyance (tabligh) of what 
they were c9mmanded to do and sound intellectual capability (fatana). 34 
The inadmissible attributes are the opposite of these four attributes. The 
admissible attributes of the Messengers of Allah are those of human 
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qualities such as eating, drinking, sleeping, and marrying, which do not 
lead to a defect to their high rank. 
The Kitab Jawi mention the difference between a Messenger and a 
Prophet. 35 A Messenger is one who is sent by Allah to a special 
community with a book (scripture) containing rules and laws for human 
conduct whereas a Prophet merely preaches a message. All Prophets are 
not Messengers but all Messengers are also Prophets. 
To believe in the Prophets and Messengers of Allah is to believe and 
know twenty five of them by name. They are: Adam, Idris (Enoch), 
Nul,l (Noah), Hud, ~alil,l, Ibrahim (Abraham), Isma'il (Ishmael), Isl,laq 
(Isaac), Lu~ (Lot), Ya'qub (Jacob), Yusuf (Joseph), Shu'aib, AyyUb 
(Job), Musa (Moses), Harun (Aaron), Dhu al-Qifl (Ezekiel), Da,ud 
(David), Sulayman (Solomon), Ilyas (Elias), Al-Yasa' (Elisha), Yunus 
(Jonah), Zakariyya (Zecl:ariah), Yal,lya (John), 'Isa (Jesus) and 
Mul,lammad ('Alaihim al- ~alat wa al-Salam). Some of the Messengers 
are gifted with miracles such as Musa, Ibrahim, 'Isa and Mul,lammad, 
and the Prophets are protected from committing sins (m a <~iim). 36 Ad am 
is regarded as the first Prophet and the Prophet M u)?.ammad is the last of 
the Prophets as mentioned in the Qur,an, 33(al-A)?.zab): 40; 
IIMul,lammad is not the father of any of your men, but (he is) 
the Apostle of God, and the Seal of the Prophets: and God 
has full knowledge of all things~~. 
Belief in the attributes of Allah and His Messengers is summed up in 
the statement ''There is no god but Allah, Mu)?.ammad ($alla Allah 
'alaihi wa Sallam: may the blessings and peace of Allah be upon him) is 
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the Messenger of Allahll. This brief but incisive creed called the 
Shahadatayn (the two statements of confession of faith)37 includes all 
the six fundamentals of the Islamic belief; the belief in Allah, the 
Prophets, the Angels, the Revealed Books, the Day of Judgement and 
Predestination of good and bad by Allah as explained by the Holy Qur'an, 
2(al-Baqarah): 177; 
11 
It is not righteousness that ye turn your faces towards East 
or West; but it is righteousness to believe in God, and the 
Last Day and the Angels and the Book and the 
M 11 essengers ..... 
There are a great number of angels ; there is an Angel for every 
drop of rain38 but it is only obligatory to know ten of them. They are 
Jibril (Gabriel), the Angel of revelation, Mika'il, the Angel of 
providence, Israfil, the Angel entrusted with the blowing of the last 
trump and 'Izra'il, the Angel of death: these four Angels are ranked as 
Archangels (leaders of the Angels). Then there are Ri9wan, the 
Guardian Angel of Paradise, Mruik, the Guardian Angel of Hell, Munkar 
and Nakir, entrusted with the questioning of the dead: these Angels are 
among the guiding Angels. The other Angels are Raqib, the recorder of 
good deeds and 'Atid, the recorder of bad deeds. 39 They are known as 
the recording Angels who observe and record manls actions. 
Angels are created by Allah from niir (light), are immortal, sexless 
and are able to take various forms. They are Allahls servants who are 
never disobedient as stated in tee Qur'an, IIThey receive from God, but 
do (precisely) what they are commanded. 11 66(al-Tal;lrim):6. According 
to Islamic Theology as prescribed by the Kitab Jawi, angels rank above 
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man but below the prophets. This is clearly seen in the Qur'an, 15(a1-
J:Iijr): 28-43 in the story of the Prophet Adam and the angels whom Allah 
commanded to prostrate themselves before Adam. 
Jinn are mortal beings created by Allah from fire and they are 
mentioned in the Qur'an, 15(a1-J:Iijr): 26-27; 
"We created man from sounding clay, from mud moulded 
into shape; and the jinn race, We had created before, from 
the fire of a scorching wind 11 • 
Some of the jinn are believers, others are unbelievers. Jinn are 
normally invisible, but many appear in human or in various other 
forms. 40 Tu~fat al-Raghibin describes them as hot-tempered and 
unapproachable and it not beneficial for man to befriend them. 41 IbHs 
was one of the jinn. When Allah commanded him to prostrate himself to 
Adam, Iblis refused to obey as mentioned in the Qur'an, 18(a1-Kahf): 50; 
"Behold! We said to the angels, "Bow down to Adam": they 
bowed down except Iblis. He was one of the Jinns, and he 
broke the Command of his Lord. Will ye then take him and 
his progeny as protectors rather than Me? and they are 
enemies to you! Evil would be the exchange for the wrong-
doers!". 
From then on he is called Iblis42 and his role is reduced to leading 
humans astray to commit errors and offences. 
The Kitab Jawi state that it is obligatory for every Muslim to 
believe in the Books and messages of Allah sent down to his Messengers 
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through the angel Gabriel as mentioned in 2(al-Baqarah):285; 
liThe Apostle believeth in what bath been revealed to him 
from his Lord, as do the men of faith. Each one (of them) 
believeth in God, His angels, His books, and His apostles 
11 
The Message of Allah was granted to every Prophet as explained in 
2(al-Baqarah): 213; 
~~Mankind was one single nation, and God sent Messengers 
with glad tidings and warnings; and with them He sent the 
Book in truth, to judge between people in matters wherein 
they differed; but the People of the Book, after the clear 
Signs came to them, did not differ among themselves, except 
through selfish contumacy. God by His Grace guided the 
Believers to the Truth, concerning that wherein they 
differed. For God guides whom He will to a path that is 
straight~~. 
However there are four kutub al-samawat (revealed books) 
mentioned by the Qur, an. They are the Taurah to Miisa, the Zabiir to 
Da,iid, the Injil to 'lsa and the Qur,an to Mu4mmad. According to Matn 
Jauhar al-Taul:Jid, the Taurah was revealed on the 6th. of Rama<;lan, the 
Injil was revealed on the 13th. of Rama<;lan, the Zabiir on the 28th. of 
Rama<;lan and the Qur, an on the 14th. of Rama<;lan. 43 The scriptures 
(~u}Juf) of the Prophets Shith, Ibrahim and Miisa are also mentioned in 
the Kitab Jawi. A Muslim is required to believe in all the books of the 
Prophets of God, because every nation had a Prophet and every Prophet 
had a book, as mentioned in the Qur,an, 10(Yiinus):47; 
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IITo every people (was sent) an Apostle: when their Apostle 
comes (before them)~ the matter will be judged between 
them with justice~ and they will not be wronged~~. 
The Qur'an is the last revealed book and is a guardian over the 
earlier scriptures44 and will remain current until the Day of Judgement 
(Yaum al-Qiyamah).4s 
It is obligatory for Muslims to believe in the Day of Judgement as 
mentioned in many verses in the Qur'an, one of them being, 81(al-
Takwir): 1-14; 
~~when the sun (with its spacious light) is folded up; when 
the stars fall, losing their lustre; when the mountains vanish 
(like a mirage); when the she-camels~ ten months with 
young~ are left untended; when the wild beasts are herded 
together; when the oceans boil over with a swell; when the 
souls are sorted out~ (being joined~ like with like); when the 
female (infant)~ buried alive~ is questioned-for what crime 
she was killed; when the Scrolls are laid open; when the 
World on High is unveiled; when the Blazing Fire is kindled 
to fierce heat; and when the Garden is brought near; (then) 
shall each soul know what it has put forward 11 • 
Death begins at the time of the first blowing of the trump by Israr11. 46 
According to the Kitab Jawi, on this day~ all the dead are awakened from 
their graves to give account of their deeds and their deeds are weighed. 
Those who are heavy in the weight of their good deeds will enter 
Paradise (iannah) in full bliss while those weight is light will enter Hell 
full of fire (nar). 47 
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The Kitab Jawi describe the beauty of Paradise while Hell is 
described in a horrible way. This is supported by verses in the Qur'an. 
Paradise consists of eight gardens, and these are Firdaus, 'Adn, Khald, 
Na'im, Salam, Ma'wa, Jalal and al-Maqam wa a1-Qarar.48 There are 
beautiful clothes, delicious fruits, lovely maidens and anything that the 
believers desire as confirmed in the Qur'an, 36(Ya Sin):57; 
11
(Every) fruit (enjoyment) will be there for them; they shall 
have whatever they call forll. 
According to the Kitab Jawi, the believers in Paradise are adorned 
with the finest green clothes of silk and brocade. 49 
Hell is described by seven different names in the Holy Qur'an created 
for the non-believers and sinners. They are; Jahannam (Gehenna), Sa'ir, 
Saqar, J:Iamim, Hu~a, La~~a and Hawiya.so 
In Daqa'iq al-Akhbar,st Hell is described as blazing fire and so hot 
that it is black in colour and in it are giant snakes and scorpions. Its shape 
resembles that of a four legged creature, with a head and a mouth and a 
bracelet which is pulled by the angels. This fantastic description may be 
motivated by the desire of the writer to instil a feeling of fear of 
committing sins which would bring man to Hell. In al- Yawaqit wa al-
Jawahir, s2 the punishments for the unbelievers in Hell are the major 
topic, which covers ten out of the twelve chapters. Many Kitab Jawi 
place more stress on the punishment for unbelievers on the Day of 
Judgement· in Hell rather than the rewards of believers in Paradise, 
which is not consistent with Allah Is message to the Prophet in the Holy 
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Qur'an, 33(al-~zab): 45; 
0 Prophet! Truly We have sent thee as a witness, a bearer of 
glad tidings and a warner. 
The sixth of the articles of faith (Arkan al-lman), belief in the 
predestination of Allah for good and for evil (al-Qacja' wa al-Qadar) is 
explained in Kitab Jawi. According to Kitab Jawi, Allah created man 
and his existence, function and destination, positive and negative and this 
has been predestined and predetermined by Allah. from eternity until 
death. Whatever may befall or happen to any of His creatures is perfectly 
and invariably in accordance with Allah's foreknowledge and sovereign 
will. 53 Leaving things to fate since al-Qacja' wa al-Qadar are 
predestined by Allah is reflected in the attitude of the Malay 
society, "Rezeki Secupak takkan jadi Segantang" (What Allah has given 
cannot be increased by man). This trend of thought is not right because 
man has no knowledge of what Allah has decreed for him and so he is 
responsible for his deeds.s4 This attitude is influenced by their 
misconception of the Ash' ari view on al-Qacja' wa al-Qadar that 
whatever is determined by Allah will not be altered, but al-Ash 'ari also 
said that man must work hard because he is responsible for his actions as 
confirmed in this Qur'anic verse, 4(al-Nisa'): 79; 
~~whatever good, (0 man!) happens to thee, is from God; 
but whatever evil happens to thee, is from thy (own) soul. 
And We have sent thee as an Apostle to (instruct) mankind. 
And enough is God for a witness~~. 
There are two extreme views in respect of the Divine Role and 
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man's role in human action. The Jabriyyah believe that man is under 
compulsion, and has no choice and no role even in his intentional 
actions55 whereas the Qadariyyah believe that man does everything by 
his choice and is the sole doer in all his intentional actions. 56 The 
orthodox position has been the middle one. Man has a free will, but that 
will is exercised under certain limitations; some of his actions are 
voluntary and some have been predestined by Allah.57 This view is 
supported by the Qur, attic verses; •• Allah does not change the condition of 
a people until the people change themselves .. (1.3(al-Ra'd): 11) and 
.. Verily, when He intends a thing, His Command is, .. Be .. , and it is! ... 
36(Ya Sin):82. 
According to al-Shams al-Lii.mi'ah , the first thing Allah created 
was the Qalam (Pen). The Creation began when it started to write.58 
This is in line with a l,ladith narrated by al.-Tirmidhi as below; 
.. Verily the first thing that A11ah created was the Pen (al-
Qalam). Then He said to it 'write' and it said: 'what I shall 
write ?' and He said 'write the Estimation ( Qadr) ·. Then it 
wrote what was and what would be until eternity .. 
However another opinion of the Kitab Jawi writers concerning the 
first creation is that the Qalam wrote the LaulJ MalJfii~ (Preserved 
Tablet). 59 There is also the opinion that the creation of man and the 
universe begins with Niir MulJammad (the light of Mu]?.mmad). This 
belief is clearly shown in several classical Malay literary works such as 
lfikayat Niir lvfulJammad and lfikayat MulJammad 1Janafiyyah.60 This 
opinion is however not supported by any Qur' attic verses. 
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The generation of man begins with the creation of Adam whom 
Allah created from a handful of clay from several parts of the earth as 
supported by the Qur'anic verses) 32(al-Sajda): 7; 
''He Who has made everything which He has created most 
Good: He began the creation of man with (nothing more 
than) clay". 
In Kashf al-Ghaibiyyah) 61 it is stated that the clay with which 
Allah created Adam was of various colours and this is the reason the skins 
of the generation of Adam are different in colour. Allah then created 
Adam's partner) J:Iawwa.' (Eve) from one of the ribs of Adam) the ribs on 
his left side.62 The creation of Eve is stated in the Qur'an) 6(al-An'am): 
2; 
"He it is Who created you from clay) and then decreed a 
stated term (for you). And there is in His Presence another 
determined term; yet ye doubt within yourselves?". 
When Adam was created) Allah breathed into him a spirit which 
entered from the top of the head) into the body until it reached his legs, 
whereupon he stood up and this made Allah say; " Man is created of 
Haste". 63 Then Allah taught A dam the names of all things. 64 The fall of 
Adam from grace began when Adam disobeyed Allah's command not to 
go near a forbidden tree (khuldi) in Paradise. 65 This incident is 
dramatically described in the Holy Qur'an) 20(Ta J:Ia): 120; 
"But Satan whispered evil to him: he said) "0) Adam! shall I 
lead thee to the Tree of Eternity and to a kingdom that never 
decays?". In the result) they both ate of the tree) and so their 
nakedness appeared to them: they began to sew together) for 
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their coverning, leaves from the Garden: thus did Ad am 
disobey His Lord, and allow himself to be seduced. 11 
The creation which has a beginning must have an end and so Adam 
died after living for 930 years. 66 
It is obligatory on every Muslim to believe in the definite occurence 
of death. Death takes place when man has reached the age which Allah 
has determined for him, not sooner nor later as affirmed by this verse; 
7(a1- Buriij): 34 
"when their term is reached, not an hour can they cause 
delay, nor (an hour) can they advance (it in anticipation)". 
The angels of death (mala'ikat al-maut) commissioned with taking 
lives will take the rii./;1 of men and jinn from its body. Their chief is the 
angel known as 'Izra'il. He is a great angel, hideous in appearance and 
very frightening. His head is in the highest of the heavens and his feet are 
in the lowest boundary of the lowest earth. His face is focused towards the 
Lau./;1 Ma.J;7fii~ (Guarded Tablet) and the creatures are before his two 
eyes, and he has as many helpers as the number of those who die. He is 
gentle to the believers and appears to them in good form but not to the 
others. 67 
After death, the questioning by the two angels, Munkar and Nakir, 
starts soon after the corn pletion of the burial and when people have 
departed. According to Kitab Je.wi, this questioning begins at the onset 
of the departure by seven steps of the people from the grave. 68 Allah 
will then return the soul to the whole of the body. 69 
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The Kitab Jawi believe that once a person is buried) he or she will 
immediately be asked questions by two large frightful angels so as to 
determine whether he is an infidel) a hypocrite or a believer. 10 If the 
person is a faithful believer) he will be able to answer the questions 
correctly. His grave is expanded) the darkness dispelled and he is assured 
of the mercy and the delights of paradise. If he fails to provide the 
appropriate answers) the two angels will give him a severe beating so that 
he screams loudly in such intense pain that his crie~ will be heard by all 
creatures except humans and jinn. 7t His grave will press on him and he 
will be warned of the severe punishments that await him in Hell. 
Among the questions believed to be asked by the angels are: who is 
your Lord?) what is your religion?) who is your Prophet?) and who is 
your Imam ?. In that order) the answer will be: Allah is my Lord) Islam is 
my-religion) Mu~ammad is my prophet) the Qur) an is my Imam. n 
In al- Yawaqit wa al-Jawahir) 73 the pain felt during the throes of 
death is explained in detail whereby the dying man feels pain in all parts 
of his body from head to foot. To ease the pain and help the spirit to 
separate quickly from the body )his family should read surat Ya Sin74 
and surat al-Ra'd7S when he is in his death throes (Sakrat al-Maut) and 
teach him to utter the Shahada.h before death. 76 When a Muslim dies) the 
body is washed with water) beginning with the right side) and is clothed 
in its shroud (kafan). After washing and shrouding the body is quickly 
prayed over (~alat al-janazah) and then buried. Lastly the Talqin 77 is 
read over the grave of the deceased as a reminder for the deceased to 
answer the aforementioned questions correctly. 
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All man and jinn have been created with the purpose of knowing 
Allah, to obey Him, to worship Him and to return to Him as affirmed in 
these Qur, anic verses; 
11 
I have not created jinn and mankind except to serve me 11 
51 ( al-D hari yat): 56 
and 
IIThee do we worship, and to thee do we turn for help'' 
1(al-Fati~ah):4 and 5. 
In a J:Iadith Qudsi, the purpose of this creation is mentioned; 
~~Allah said: I am a hidden treasure, wanting to be known, 
therefore I created the creatures, so they may know Mell 78 
The obeying and worshipping of Allah ends with the end of 
creation; 
lilt is God Who begins (the process of) creation; then repeats 
it; then shall ye be brought back to him 11 • 30(al-Rum): 11 
and 
··He created you for the first time, and unto Him were ye to 
return~~. 41 (Fu~~ilat): 21. 
The most important aspect of Kitab Jawi writing is the topic which 
is related to the question of f./la 'rifat ... 411a.h, to know all the attributes of 
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Allah; 79 the necessary, the inadmissible and the admissible and after 
knowing His attributes, to staunchly believe in the Greatness of Allah 
which is reflected in all His Ninety Nine Beautiful Names (al-Asma' al-
!Jusni) and with this knowledge to obey Him and worship Him in full 
humbleness. This knowledge of the M a 'rifat Allah made the relationship 
between man and Allah very close as explained in the Holy Qur, an; 
SO(Qaf): 16; 
.. We indeed created man; and We know what his soul 
whispers within him and We are nearer to· him than the 
jugular vein''. 
This primordial relationship is eloquently described in the J:Iadith 
Qudsi; 
On the authority of Abu Hurairah (may Allah be pleased 
with him) who said that the Prophet (may the blessings and 
peace of Allah be upon him) said: Allah the Almighty says:-
.. 1 am as my servant thinks I am. I am with him when he 
makes mention of Me. If he makes mention of Me to 
himself, I make mention of him to Myself; and if he makes 
mention of Me in an assembly, I make mention of him in an 
assembly. I make mention of him in an assembly better than 
it. And if he draws near to Me a band's span, I draw near to 
him an arm's length; and if he draws near to Me arm's 
length, I draw near to him a fathom's length. And if he 
comes to Me walking, I go to him at speed ... 
This J:Iadith also was related by al-B ukhan, Muslim, al-
Tirmidhi and Ibn Majah. so 
However, by the term M a 'rifat fVlah , is meant the knowledge of 
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the attributes of Allah and all the principles connected with Uliihiyyah 
(monotheism), not the knowledge of the essence of Allah (dhat) because 
none other than Allah Knows His essence.st Most Kitab Jawi explain the 
essence of Allah as neither a jirm (substance), nor a jawhar (atom) nor 
an 'arar;J (accident) and this includes all the things which are associated 
with a substance, atom and accidence such as motion, form, colour, 
direction, space, shape, length, width. depth, feelings and other things. 
Allah is beyond all descriptions2 and discussing the Essence of Allah is 
forbidden because it will lead to Shirk (Polytheism). 83 The Holy Prophet 
said: 
11 Think of the Creation and do not think of the Creator for 
thinking will not encompass Him··.84 
None knows Allah except Allah and hence, to abstain from trying to 
understand is itself understanding. 
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Chapter Four 
THE DEVELOPMENT OF THE DISCUSSION OF THE 
TWENTY $IFAT UP TO THE TIME OF AL-SANOSI AND 
AN ANNOTATED TRANSLATION OF THE ARABIC AND 
JA WI TEXTS OF UMM AL-BARAHIN 
The discussion of the question of the divine attributes (~ifat) may be 
said to have begun in Islam with the Mu 'tazilites. According to W. M. 
Watt) there is a logical connection between the doctrine of the createdness 
of the Qur) an and the Mu 'tazilite doctrine of the attributes of God. 
According to al-Shahrastani) the denial of the uncreatedness of the 
Qur'an goes back to the time of Wa~il b. 'A~a' (131/748)) since in his 
view if the Qur'an is uncreated) this presupposes the existence of two 
uncreated things) i.e.: Allah and the Qur'an. He is quoted as having 
asserted that) ~~whatever affirms an eternal ·form· (m a 'na) or attribute 
has affirmed two gods••t . As Prof. Watt points out) Wa~il cannot have 
used the word m a 'na) which only developed after his death2. This 
concept) according to Watt) quoting al-Shahrastaru) only developed after 
study of the hooks of the philosophers. 
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Although according to al-Shahrastaru, the Mu 'tazilites reduced the 
attributes of Allah to knowledge ( 'ilm) and power (qudrah), Watt points 
out that they seem to have talked about all possible attributes or names of 
Allah 3. Certainly, although the history of this discussion is not well 
documented, it seems that the attribute of knowledge was vigorously 
debated in this period, and according to al-Ash 'ari most of the 
Mu 'tazilites (among others) held that God is Knowing, Powerful and 
Living by Himself (bi-nafsihi) not by Knowledge, Power and Life, and 
they allow the phrase, 'God has Knowledge' only in the sense that 'He is 
Knowing'4. 
We can see here the beginning of the discussions of the ~if at and the 
distinction between ~ifat al-ma 'na and ~ifat al-ma 'ani which receive 
their fullest elaboration in the works of al-Sanusi. 
Al-Jubbi,i and al-Ash 'ari. 
The key figure in the development of the theory of the ~ifat is al-
Jubba,i (d. 915). None of his works have survived, but he was the teacher 
of al-Ash 'ari before the latter turned against the Mu 'tazilah, and since al-
Ash 'ari was chiefly responsible for introducing scholastic theology or 
kalam, previously the domain of the Mu'tazilah, into mainstream Sunni 
thought (although kalam had been strenously opposed by A.l;lmad b. 
J:Ianbal) the ideas of al-Jubba,i deserve serious consideration. According 
to al-Ash'ari, al-Jubba,i objected to the term 'Knowledge' and merely 
said that; 
God is knowing by his essence. He 1s dealt with the other 
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essential attributes similarly. He accepted the distinction 
between essential attributes (~ifat a1-dhat) ~ifat a1-fi '1 or al-
af'al)) the latter being the attributes or names connected with 
God) s temporal activity; and he tried to make the distinction 
more precise and give exact definitions of the two classes. When 
he considered the applicability or non -applicability to God of 
various names) he did not make occurrence in the Qur)an a 
criterion but judged the question on rational and philological 
groundss. 
We may note here in particular the distinction between ~if at al-dhat 
and ~ifat al-fi '1 or af'a1 which now foreshadow much more clearly the 
ideas which we find in later writers) including al-Sanusi. 
For the views of al-Ash 'ari on the question of ~ifat) together with a 
comparison with those of al-Maturidi) we cannot do better than quote the 
words of W.M. Watt; 
both al-Ash 'ari and al-Maturidi hold that God has attributes 
(~if at)) such as knowledge) and that it is by this attribute of 
knowledge that he knows; in this they differ from the 
Mu 'tazilites who say that it is by his essence that God knows. 
They further accept the Mu 'tazilite distinction between active 
and essential attributes (~ifat a1-fi '1) a1-dhat or fi '1iyya) 
dhatiyya)) but while al-Maturidi said that all attributes are 
eternal) al-Ash 'ari held) at least by implication) that the active 
attributes are not eternal. Since God cannot be ·creating· 
(kha1iq) or ·providing· (raziq) until creatures exist) ·most ah1 
a1-ka1am· he reports) do not allow one to say .. God has not 
ceased (or ·is eternally•) creating·; and with this view he 
presumably concurs6 . 
We note here that the terminology used is very similar to that of al-
Jubba,i. The origin of this discussion seems clear enough) but at this 
point we may abandon further consideration of the Mu 'tazilah and go on 
to deal with the development of the discussion of the ~ifat within Sunni 
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Islam. 
Abu al-~asan al-Ash'ari (b. 260 A.H.). 
Al-Ash 'ari was formerly of the Mu 'tazilite doctrine and a student of 
Abu 'Ali al-Jubbil'i (b. 235 A. H.), but later abandoned the Mu 'tazilah 
camp to form what became known as the Ahl al-Sunnah wa al-Jama'ah7 
also known as Ash'arism. 
Despite the influence of the Mu 'tazilites, the main question which 
arises in the discussion of ~if at is the denial of God, s attributes by the 
Mu 'tazilites. Al-Ash 'ari disagreed with these opinions and he supports 
his own views with Qur, attic verses. According to him, the attributes of 
Allah which can be adduced from the Qur,an are:-
a) al- 'ilm (Knowledge); 
If then they (your false gods) answer not your (call), know ye 
that this Revelation is sent down (replete) with the knowledge of 
Allah, and that there is no god but He! will ye even then submit 
(to Islam)? Surah 11 (Hud): 14. 
b) al-qudrah (Power); 
Now the Ad behaved arrogantly through the land, against (all) 
truth and reason, and said, 11 Who is superior to us in strength ?11 , 
what! did they not see that Allah, who created them, was 
superior to them in strength?. But thy continued to reject Our 
signs! Surah 41 (Fu~~at): 15. 
From the above verses, the divine attributes of 'ilm and qudrah are 
firmly associated (ithbat), and al-Ash 'ari supported the attributes of 
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sam ', ba~ar, kalam, lJayah and iradah with analogical proof (dalil 
qiyasi), the comparison between what is not seen (al-gha'ib) with what 
can be seen (al-shahid). Thus he says; 
It must be established that the Creator possesses the Power 
(qudrah), Knowledge ( 'ilm) and Will (iradah), which show that 
Allah is Knowledgeable ( 'a.Jim), Powerful (qadir) and Willing 
(m urid) because the analogical proof makes no difference 
between that which is unseen and that which can be seen and 
knowledge can only be recognised through the person who 
possesses knowledges . 
He held the opinion that the names of Allah (al-asma' al-lJusna) 
derive from His attributes and they imply meanings and contents. When 
it is said that Allah is wise, it means that He posesses the quality of 
wisdom and so on. 
The Ash 'arites, as against the Mu 'tazilites, held that .. God has 
attributes which inhere eternally in Him and are in addition to His 
essence... These attributes are eternal, but they are neither identical with 
His essence, nor are they quite different from or other than His essence. 
To say that God is Knowing, for instance, means that God posesses 
knowledge as an attribute, which is inherent in God, and although it is not 
exactly same as His essence, yet it is not something quite different from 
and other than His essence. The Ash 'arites, here, maintained a very 
difficult position. They were between the two horns of a dilemma. They 
could neither assert the eternal attributes of God to be identical with nor 
wholly different from the essence of God9 . 
Basically the writings of al-Ash 'ari are related to the discussion of 
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'ilm al-kalam) which is related to the twenty attributes of Allah) 
especially in his major works) al-Ibanah) Maqa.Jat and al-Luma 'to. 
Abu Man,ur a1-Miturid1 (b. 333 A. H.) 
Al-Maturidi is a contemporary of al-Ash'ari) and both endeavoured 
to reconcile conflicting ideas and settle the theological problems of the 
time and came from the same school of thought. They both strongly 
opposed the ideas of those who think that the individual mind is the basis 
of knowledge and criterion of truth) in particular the Mu 'tazilites. 
There are no major difference between these two schools in their 
basic principles) only in their branches. The important point of 
difference between the two leaders of orthodox kalam have been listed by 
some writers as fifty in number. Those differences may be due to their 
different social background; al-Ash 'ari came from Iraq while al-
Maturidi was from Samarqand. 
Question of Sifat 
The opinion of al-Maturidi on the question of $ifat is the same as 
that of al-Ash 'ari) but differs as to whether the attributes of Allah can be 
classified as Dhatiyyah or Fi'liyyahtt . According to al-Ash'ari) the 
$ifat Fi 'liyyah such as RalJman) Rizq and Takwin are considered to be 
Nisbi (relative) and lfadith (created). But for al-Maturidi) they are 
Qadiml essence of the attributes of Allaht2 . 
Al-Maturidi divided the attributes of Allah into two sections; the 
attributes of essence ($ifat al-Dhat) and the attributes of action ($ifat al-
Fi '1). The attribute of action (Fi '1) means the attribute which is subjected 
to the $if at Qudrah) such as Ral}.mah and Kalam) whereas the attribute of 
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essence (Dhat) is not subjected to the $ifat Qudraht3 . 
Al-Maturidi also maintains that all the attributes of Allah, whether 
belonging to His essence or His action, are eternal. The word Takwin has 
been used to denote all attributes pertaining to action such as creating and 
sustaining. Takwin, according to al-Maturidi, is an eternal attribute 
distinct from power ( Qudrah). Thus Allah is the creator before and after 
the creation. This does not indicate in any way the eternity of the world, 
because as knowledge ( 'Ilm) and power (Qudrah) are eternal attributes, 
though the objects of knowledge and power are created, Takwin is an 
eternal attribute, though the object of Takwin (Mukawwan) is created. 
The non-existence of the world at the beginning does not imply Allah, s 
inability, as He created it at the appropriate time in accordance with His 
eternal knowledge ( 'Ilm) and will (Iradah)l4 . 
Abu Bakr Mu~ammad al-Biqillini (b. 403 A.H.) 
He is the first among the Ash 'arites to introduce Dalil '.A .. qli 
(intellectual proof) to refute the opinions which opposed those of the .Ahl 
al-Sunnah wa al-Jama'ahts. 
Question of Sifat 
Al-Baqillani is similar to al-Maturidi in his classification of $ifat 
al-Dhat and $ifat al-Fi '1. According to him, $ifat al-Fi '1 are the 
attributes which are related to the action of Allah such as al-Raziq, al-
Khaliq and al- 'Adil. All those attributes exist after the existence of 
Allah. For the $ifat al-Dhat, he refutes the opinion of Abu Hashim who 
was of the opinion that these $ifat are firmly associated with al-Ifal16 . 
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He explained that Allah is IJayy (Living), 'Alim (Knowing), Qadir 
(Powerful), Murid (Willing), Sami' (Hearing), Ba~ir (Seeing) and 
Mutakallim (Speaking), because He possesses the attributes of IJaya.h, 
'Ilm, Qudrah, Iradah, Ba~ar, Sam' and Kalam based on Qiyas from the 
Sha.hid (visible) to the Gha'ib (invisible)t7. 
Abii Man~iir a1-Baghdid1 (b. 429 A.H.) 
He is the Ash 'arite scholar who systematically formulated 
Ash 'arism as the official doctrine of the Ahl al-Sunnah wa al-Jama 'ah 
and he is among the Ash 'arite scholars who made a strong effort to 
demolish Mu'tazilismts. 
Question of Sifat 
In his work, Kitab U~iil al-Din, the question of $ifat is divided into 
two sections; 
a) The discussion of the Creator (Kha.Jiq) and His attributes in relation 
to the Essence (Dhat) 19 • In this section he identifies 15 problems. 
They are:-
1) the problem that the Accidents must be created. 
2) the problem that the created must begin from non-existence to 
existence. 
3) the problem that the Creator must possess the attribute of Qadim 
(non-created). 
4) the problem that the Creator is self subsistent. 
5) the problem that the Creator is in a state of Qidam (non-
origination). 
6) the problem of the inadmissibility for Allah to be multiple. 
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7) the problem of the inadmissibility for the Creator to have 
direction. 
8) the problem of the inadmissibility for the Creator to have the 
attributes of colour and taste. 
9) the problem of the inadmissibility for the Creator to suffer 
limitation. 
1 0) the problem of the inadmissibility of the attribute of non-
existence to the Creator. 
11) the problem of the inadmissibility for Allah to possess the 
attribute of blindness to His creations. 
12) the problem of the superiority of His creations. 
13) the problem that Allah created all accidents. 
14) the problem that Allah destroys all creations (Makhliiq). 
15) the problem that Allah possesses the attribute of self-
subsistence. 
b) The attributes which are eternal essence of Allah. In this section, he 
identifies 15 problems2o :-
1) the problem of how many of Allah,s attributes are Azali. 
2) the problem of the attribute of Qudrah and His Maqdiir. 
3) the problem of 'Ilm and His AIJa 'liim. 
4) the problem of Sam' and His AIJasmii '. 
5) the problem of Ru'yah and His Mar'iyyah. 
6) the problem of kadah and His Murad. 
7) the problem of the explanation of the A1uradat of Allah. 
8) the problem of the lfa;7iih of Allah. 
9) the problem of the Kalam of Allah. 
10) the problem of the forms of His Kalam. 
11) the problem of the Baqa' of Allah. 
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12) the problem of the Baqa' of His attributes. 
13) the problem of His face ( Wajh) and His eye ( 'Ayn). 
14) the problem of His hand ( Yad). 
15) the problem of His being seated on His throne (Istiwa'). 
For a discussion of these technical terms~ see Chapter Five of this 
thesis. 
Imim. al-}:Iaram.ayn (b. 478 A.H.). 
He is one of the well-known Ash 'arite pioneers and a former teacher 
of Imam al-GhazaH. In his Kitab al-Irshad~ the great part of his 
discussion of $ifat is related to the Twenty Attributes~ whereas in his al-
'Aqidah al-Ni~iimiyyah ~ his discussion is limited to the following issues:-
1) the Creator has the attribute of power of choice and not 
obligatory attributes2t. 
2) it is inadmissible that Allah should possess all the attributes of the 
created22. 
3) the obligatory attributes of Allah are Qadir~ lVIurid~ ' ... 41im and 
Jfayy23 ~ Qudrah, Iradah~ 'llm and Ifayah24 ~ $ifat al-Kalam and 
Mutakallim25 , Sami' and Ba~ir26. 
In his discussion of $ifat~ he divides them into two categories: $ifat 
Nafsiyyah and $if at M a 'nawi;ryah. $if at Nafsiy;7ah27 are defined as 
the condition which is necessary to the essence as long as the essence does 
not result from any cause. Included in this category are Qidam ~ 
Qiyamuhii bi-Nafsihi~ lVIukhaJ.afah li al-Ifawadith and l:ValJdani;rTyah. 
$if at M a 'nawiyyah are defined as the attributes of the essence which are 
determinations caused by conceptual attributes inhering in the essence28. 
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$ifat Salbiyyah are explained under the discussion of $ifat al-Nafs 
while the attributes of Wujiid (existence) are not categorised under the 
discussion of $ifat Nafsiyyah because Wujiid is a $ifah. $ifat M a '8.ni 
are categorised under $ifat M a 'nawiyyah because he holds the view that 
$ifat Ma 'ani are determinations (A.IJkam) which make $ifat 
M a 'nawiyyah obligatory. 
Fakhr al-Din al-Rizi (b. 606 A.H.). 
Imam al-Razi is a great scholar of many branches of knowledge but 
is best known first in the study of Tafsir and secondly in 'Ilm al-KaJam29. 
He holds the view that the attributes of Allah are divided into three 
categories: 
1) the attribute of dhatiyyah which means that these attributes indicate 
the essence (dhat)~ for example al-Mawjiid and al-Qidam3o. 
2) the attributes of M a 'nawiyyah which means the terms which 
indicate the Conceptual Attributes (M a 'ani) inhering in the 
essence) such as 'Alim) Qadir and J:laYJ-a 1• 
3) the attribute of Fi 'liyyah which means that this attribute is the term 
which indicates the existence of implication as a result of the power 
of Allah (Qudrah)32. 
In his analysis of the Twenty Attributes of Allah) he includes all the 
attributes except the attribute of Qiyamuhii bi Nafsihi because of several 
problems:-
1) Allah has no need of a subject of inherence (AtfalJalJ)33 
2) Allah has no space and direction ( Jihah )34 
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3) Allah does not need an individuator (Mukha~~~)3S. 
The attributes of Qidam and Baqa' are included in his discussion of 
the attributre of dhatiyyah, while in the discussion of the attribute of 
Baqa', he disagrees with the opinion which says that Baqa' is the attribute 
which inheres in the essence36 , but rather regards B aq a' as Allah's 
essence. This means that the attribute of Baqa' is included in the attribute 
of dhatiyyah. Al-Razi is the first scholar to introduce the concept of the 
Twenty Attributes, and although his twenty attributes are not the same as 
those of al-Sanusi, it is possible to see that by this stage the discussion is 
recognisably similar to that of the latter scholar. 
Abu l:limid al-Ghazili (b. SOS A. H.) 
Imam al-Ghazili is famous for his knowledge and ingenuous ability 
in various branches of knowledge including 'ilm al-Kaliim. His writings 
are extensive in all areas that he has undertaken. Al-Ghazali made the 
Ash 'arite theology so popular that it became the general theology of the 
Muslim community as a whole and has continued to remain so up to the 
present day. 
The question of sifat. 
He discusses theological problems in great detail, in particular the 
problem of ~ifat which is related to the Twenty Attributes. His 
discussion of ~ifat can be seen in his al-Iqti~ad fi al-I'tiqad. In the 
second section he elaborates on the seven attributes of Qudrah, 'Ilm, 
ljaya.h, Iradah, Sam ', Ba~arand Kaliim. 
150 
The second chapter of this section discusses four a.l;lkam of ~ifat. 
1) the attributes of Allah are not essence but an addition to His 
essence37. 
2) all these attributes inhere in the essence. 
3) all these attributes are Qadim. 
4) Allah,s names from these attributes are eternal and absolute. 
In the first chapter he elaborates on the questions of the essence of 
Allah3B. These are: 
1) the existence (wujiid) of Allah and its proofs (dala'if). 
2) Qidam. 
3) Baqa'. 
4) the Creator is not jauhar. 
5) the Creator is not jism. 
6) the Creator is not 'ara9. 
7) the Creator is without jihah. 
8) Allah does not stay in the 'arsh. 
9) Allah is seen (in the Here after). 
1 0) Allah is one. 
In his I}Jya 'Uliim al-Din and al-Iqti~ad fi al-I'tiqad he explains in 
great detail the question of the Twenty Attributes except for the attribute 
of Mukhiilafathii li al-lfawadith and Qiyamuhu bi-NafsihJ39. 
'A4ud al-Din 'Abd al-Ra~min al-lji (b. 756 A.H.) 
Al-lji is famous for his al-Atfawaqif fi 'ilm al-Kalam which is the 
most important writing on 'Ilm al-Kalam because it contains all the 
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earlier opinions and debates as a guide and reference to the later 
scholars40 . There are more than 40 sharl} and l}ashiyah in the Kitab al-
Mawaqif41. Among its wide-ranging topics is the question of the 
attributes of Allah. 
Question of sifat. 
Apart from the seven attributes (Qudrah, 'Ilm, /fa)'}", Murid, Sami', 
Ba~ir and Mutakallim) this work analyses the dispute concerning the 
other attributes which inhere eternally in Allah and are in addition to His 
essence42. These are: al-Baqa' I al-Qidam, al-Istiwa' I al- Wa}h~ al- ·'{ad, 
al- 'Aynayn, al-Janbl al-Qadaml al-I~ba '~ al- Yamin and al-Takwin. 
The dispute these attributes can be seen in the opinion offered 
concerning the attribute of al-Baqa' and al-Qidam. 
1) al-Baqa' : All held the opinion that Allah is Baqi but the dispute 
is to whether it is an attribute of Thubiitiyyah I which 
is an addition to the essence. 
Among the scholars who identify it as an addition to the essence are 
a1-.A.sb 'ari and 1ftis follower·s are the majority of the Baghdad 
Mu 'tazilites43 . Those who disagree with this view are al-Qa<;H Abu Bakr 
al-Baqillani I Imam al-J:Iaramayn, Imam al-Razi and the Ba~rah 
Mu 'tazilites. They hold the view that al-Baqa' is Nafs al-lVujiid and not 
an addition to Allah44. 
2) al-Qidam The majority of 'Ilm al-Kalam scholars formed the 
consensus that Allah is Qadim because of his essence I 
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not in his attributes whereas Ibn Sa'id from among the 
Ash' arites firmly identified it as the attribute of al-
Baqa'4s. 
Mul;lammad Yusuf al-Sanusi (b. 896 A.H.) 
The development of the question of attributes continues until the 9th 
century. After this century the discussion of the Twenty Attributes is 
limited. The earliest writing which discusses the Twenty Attributes as 
such is the Umm al-Bar8.1,1in by Abu 'Abd Allah Mu~ammad Yusuf al-
Sanusi. In this work, he produced clear evidence for the Twenty 
Attributes. Nonetheless, he did not view the attributes of Allah as limited 
to only the twenty attributes, because the twenty attributes are among the 
attributes of Allah which must be understood by Muslims. 
After his discussion of the obligatory attributes of Allah, he 
continues with the Twenty Inadmissible Attributes which are the 
opposites of the former46 . Compared to his earlier work Aqidat ahl al-
Tawhid al-Kubra in which the discussion of the attributes is almost 
similar to that of the earlier writers, in his Umm al-Bar8.1,1in, al-Sanusi' s 
method of analysing the attributes differs from previous writings even 
though it is similar in its content. The attributes of lv!ukhalafathu li al-
lfawadith and Qi)7amuhu bi Nafsihi are directly found in his earlier 
writings but in Umm al-Bara1,1in these attributes are given more emphasis 
and are included among the Salbiyah attributes. 
In the 9th century the writings on theological and philosophical 
matters were mixed together which confused their readers. They were 
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not able to differentiate between philosophical knowledge and religious 
knowledge, in particular on the question of the Hereafter and the 
attributes of Allah47. This is one of the reasons which encouraged al-
Sanusi to limit his discussion on attributes to the Twenty Attributes. Al-
Sanusi tried to give a guidance to the Muslims in such a way that would 
not be influenced by the knowledge and methods of the philosophers48. 
The word Min in Mimma (fa-mimma yajibu limaulana jalla wa 
'azza 'ishriina ~ifatan) is defined by al-Sanusi as having the meaning of 
lla partll (tab 'ir;l) which means that among the obligatory attributes of 
Allah are the Twenty Attributes49. This denotes that obligatory attributes 
of Allah are not only twenty because the obligatory attributes of Allah 
are unlimited because His perfections are uncountable. 
This analysis is emphasised in J:Iashiyah Umm al-Bara.I.Jin by al-
Dasuqi and in J:Iashiyah TalJqiq al-Maqam by al-Bayjuri, and in these 
writings it is stated that it is obligatory for the Muslim to know in detail 
( taf~il) the Twenty Attributes of Allah whereas it is obligatory on the 
Muslims to know in brief (Ijma.I) other attributes of Allahso. 
This Jawi text of Umm al-Barahin by al-Sanusi in Arabic with 
interlinear translation in Malay that has been chosen for translation in 
this chapter is MS 12225 in the collection of the Library of the School of 
Oriental and African Studies, University of London. This manuscript is 
dated 1188 A. H. I 1774 A. D .. The content of the manuscript is divided into 
two parts. The first part from ff. iv to 2 7v is the Arabic text itself with 
an anonymous translation in Malay. The second part from ff. 28v to 117r 
is the anonymous commentary on the preceding work. On the last page of 
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this manuscript is written the name Taha b Kh~ib 'Abd al-Mu,min who is 
the copyist of the entire text of the manuscript and who finished copying 
the work after the ?uhr prayer on Wednesday the 29th. of Mu~arram 
1189 A. H. I 1775 A. D .. This manuscript is the earliest dated manuscript of 
al-Saniisfs Umm al-Bara.hin with interlinear translation in Malay in any 
British collection. 
i. The Life and Works of a1-Sanus1 
Al-Saniisi was among the most renowned I.slamic scholars of his 
time, and his work the Umm al-Barahin became a major work of 
reference which shaped Islamic theological thought in the Muslim world 
in general and in the Malay Archipelago in particular. Al-Saniisfs full 
name was Abii 'Abd Allah Muhammad b. Yiisuf b. 'Umar b. Shu'aib al-
Saniisi al-J:Iasani., and he was born approximately in 838 or 839 
A.H./1435-1436 A. D. in Tilimsan in the west of modern Algeria, and 
died at the hour of al-'a~r on Sunday, 18 Jum. II 895 A.H./10 May 1490 
A. D .. He was greatly admired by the learned men of Tilimsan for his 
perfection, holiness and mystical knowledge ( 'Uliim al-Ba~iniyyah al-
lfaqiqi}yah) and was regarded as the reviver of Islam by scholars of the 
Maghrib. 
He studied Islamic sciences as well as mathematics and astronomy in 
his native town with such teachers as his father Abii Ya'qiib Yiisuf, his 
brother Alf al-Talluti, Qasim al- 'Uqbati, Na~r al-Zawi and others. 
Among his disciples were Ibn al-J:Iajjaj al-Yabdari, Ibn al-'Abbas al-
~aghir, Ibn Sa'd, Abii al-Qasim al-Zawawi and others. Among his 
contemporaries were Abii al-'Abbas 'Abd Allah b. Mu~ammad b. Zakri 
al-Mirawi, Abii Mu-9ammad b. 'Abd al-Karim b. Mu-9ammad al-MaghiH, 
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and Abu al- 'Abbas Al,lmad b. al-Jaza' iri al-Zawawi. 
His works are numerous and among them are included his first 
theological commentary, al- 'Aqida al-Kubra, and subsequent 
theological works such as al- 'Aqida al- Wu:S"ta, the 'Aqida of Ibn lfajib, 
'Umdat Ahl al-Tawfiq and in particular al- 'Aqida al-$ughra or Umm 
al-B arahin. 
ii. The Creed of Umm al-Baribin. 
Of all al-Sanusfs works, the creed of al- 'Aqida al-$ughra (The 
Shortest Doctrine of the People of the Unity) more popularly known as 
Umm al-Barahin (The Mother of Proofs) or al-Saniisiyyah, after the 
name of its author, is regarded as his most important work due to its 
widespread popular use. Among the popular ShuriilJ or commentaries on 
this work in Arabic there are three which are most notable. The first is 
the edition and commentary by al-Sharq awi under the title If ashi;:rat 
Shaikh 'Abd Allah al-Sharqawi 'ala SharlJ al-Imam al-Hudhudi 'ala 
al-Saniisiyyah, printed in Cairo in 1194 A. H. by Mu~~afa al-Babi al-
J:Ialabi. The second is the edition and commentary by Shaikh Ibrahim al-
Baijuri under the title lfashiyat al-BaiJiiri 'ala Matn al-Saniisiy-ryah, 
printed in 1277 A. H. by Mu~a al-Babi al-J:Ialabi, another edition of this 
same commentary being printed by al-Tawfiq Press in 1343 A. H .. The 
third is the edition and commentary by Mu~ammad b. 'Abd Allah b. 
'Arafa al-Dasuqi under the title lfashiyah 'ala SharlJ Umm al-Barahin, 
printed by Mu~~a al-Babi al-Halabi in 1358 A. H .. 
There are numerous European translations of and studies on this 
work. The best-known Arabic text used for these translations is the one 
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printed in Algeria in 1896 A. D. and used by J. D. Luciani for his French 
translation. The Umm al-Bara.hin was also translated into German by Ph. 
W olff in 1848 A. D. at Leipzig. An English translation of this creed has 
also been attempted by Frederick J. Barny which appeared in two parts in 
the Muslim World, the first part in vol.xxiii, no 1, Jan 1933 pp 46-55 
and the second part in Vol xxiv, no 1, Jan 1934, pp 44-8. 
In the Malay Archipelago, al-Sanusi's Umm al-Bara.hin is one of the 
Islamic creeds which have determined the .structure of Islamic 
theological thought in Malaysia and has been a major source of reference 
since the middle of the 18th century. There are three Malay translations 
and commentaries on this creed. The first Malay translation and 
commentary was done by Mu~ammad Zain b. Faqih Jalal al-Din in 1170 
A.H./1757A.D., printed by Dar al-Ma(arif, Pulau Pinang, Malaysia 
under the title Bidayat al-Hida);rah. The second translation and 
commentary was undertaken by Mu~ammad Zain al-Din b. Mu~ammad 
Badawi al-Sambawi in 1259A.H./1885A.D., printed by Dar al-Ma(arif, 
Pulau Pinang, Malaysia under the name Siraj al-Huda, and the third 
translation and commentary was accomplished by Zain al- c Abidin b. 
Mu~ammad al-F~aru in 1308A.H./1890 A. D., printed by Dar al-Ma(arif, 
Pulau Pinang, Malaysia with the title 'Aqidat al-Najin. 
Some Kitab Jawi (or at least the scribes) have errors in the text of 
Umm al-Bara.hin, for example, mufarriqan (Bidayat al-Hidayah- p.34) 
instead of m uftakiran ( Umm al-Barahin - p. 3 7) or at least have 
variations, for example lahu ( 'Aqidat al-Najin - p.43) instead of lahu 
ta 'ala ( Umm al-Barahin - p.13). In most cases these either do not 
matter, or it is clear enough that an error has occured. More rarely this is 
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rather more serious, as when Siraj al-Huda (p.19) mentions seven 
attributes but only lists six of them. Since however it is not our intention 
to prepare critical texts of these works, we will remark only that Bidayat 
al-Hidayah contains 52 such errors (of all kinds), Siraj al-Huda 56 
errors and (Aqidat al-Najin 41 errors. Errors of this kind will be 
mentioned below when they are relevant to the discussion, but in general 
it can be stated that in no case has real harm been done to the study of 
Umm al-Bara.hin in the Kitab Jawi literature. 
iii The Annotated Translation of Umm al-Baribin. 
In the name of Allah the Merciful, the Compassionate. Praise be to 
Allah (Rabb al- (Alamin) and blessing and peace be upon the Messenger 
of Allah (s.a.w.). Know that the intellectual predication (al-lJukm al-
(aqll) is confined to three categories: necessity (al-wujiib)S1, inadmiss-
ibility (al-istil}alah)S2 and admissibility (al-Jawaz)S3. The necessary 
( al-wajib) is that the non-existence of which is not intellectually 
conceivable. The inadmissible (al-mustalJil) is that the existence of 
which is not intellectually inconceivable. The admissible (al-Ja'iz) is 
that the existence or non-existence of which are [both] valid 
in tell ectuall y. 
It is obligatory on every mukallaf (a person who has reached the 
age of puberty), in the eyes of the divine ordinance (shar) to know what 
is necessary, inadmissible and admissible in respect of our Allah, the 
Magnificent, the Mighty. And likewise, it is an obligation on him to know 
the same in respect of the Messengers, may blessing and peace be upon 
them. 
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Of what is necessary for our Allah, the Magnificient, the Mighty are 
twenty attributes (~ifat). They are: existence (wujfid)54, a state of non-
origination (qidam)55 , permanence (baqa')S6, difference from the 
created (mukhalafah li al-l}.awadith)S7, self-subsistence (qiyam bi al-
nafs)58 that is, being without a subject of inherence (mal}. all) or 
individuator (mukha~~i~), and oneness (wal}.da.niyyah)S9 that is, there is 
no second to Him in His Essence ( dhat) or His attributes (~ifat) or His 
acts (af'al). These are six attributes: the first, that is existence, being 
nafsiyyah60 (a personal attribute) and the five after it being salbiyyah6t 
(negative attributes). 
Then there are necessary for Allah, the exalted, seven attributes 
named ~ifat al-ma 'anf62 (Conceptual Attributes). They are power 
(qudrah)63 and will (iradah)64, which are related to all possible beings 
(m umkinat)65, knowledge ( 'ilm )66, which is related to all the necessary 
beings ( wajibat), the inadmissible (m ustal}.ilat) and the admissible 
(jai'zat) beings, life (l}.aya.h)67, which is not related to anything, audition 
(sam ')68 and sight ( ba~ar)69, which are related to all that is existent 
(maujiidat), and speech (kalam)70 which is neither letter nor sound and is 
related to all those things to which knowledge is related . 
Then there are seven attributes named ~if at m a 'nawiyyah7• 
(Qualitative Attributes) which are consequent upon the previous seven 
(Conceptual Attributes). They are: that He is powerful (qadir)n, willing 
(murid)73, knowing ( '8lim)74, living (l}.ayy)75, hearing (sami')76, seeing 
(ba~ir)77, and speaking (mutakallim)7B. 
And of the attributes which are inadmissible in respect of Allah are 
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[also] twenty attributes which are the opposites of the previous twenty. 
They are: non-existence ( 'a.dam), createdness (l.Judiith), becoming non-
existent (plrq al- 'adam), resemblance to the created (mumathalah lil al-
l.Jawadith) in being a substance (#rm), i.e. His exalted Essence occupying 
a measure of space (faragh), or His being an accident ( 'araif) subsisting in 
a substance, or His being similar to (a substance), or His image being 
fixed in its imagination, or His being in any direction to a substance or its 
having any direction to Himself or His being confined to any place or 
time, or in that His exalted essence partakes of .[the properties of] the 
originated [things] or in that He is characterised by [dimensional 
characteristics of] smallness or largeness or in that He is characterised [as 
being conditioned] by motives in His acts and judgements. Likewise, it is 
inadmissible of Allah that He is not self-subsistent, that He is an attribute 
which subsists in a subject of inherence or that He needs an individuator 
[or an initiating agent]. Likewise too, it is inadmissible for Allah not to be 
one, in His being compound in His Essence, or that there is any one 
comparable to Him in His Essence or His attributes, or that there exists a 
mover (mu'aththir) together with Him (fi al-wuJiid) in any of [His] 
actions. Likewise, it is inadmissible [to attribute] powerlessness to Allah 
in respect of any possible being, or that He brings anything into existence 
in the universe despite His dislike that it should exist, that is without 
willing it, or in absentmindedness or heedlessness, or by reason of a cause 
( ta 'lil), or of nature (tab '). Likewise, it is inadmissible to attribute 
ignorance - and the like - of any known thing, or death, deafness, 
blindness, and dumbness to Allah. And the opposites of the sifat 
ma 'nawiyyah (Qualitative Attributes) are clear from these. 
As for the attributes which are admissible of Allah, they are to do or 
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to abstain from doing any of the possible beings [things]. 
Proof ( burhan) of the existence of Allah is the createdness of the 
universe for if it had no creator but had come into existence on its own it 
) 
would necessitate that one of the two elements of equal value,[ i.e. Allah 
and the universe] would while being equal to the other supersede the 
other without cause; and this is impossible. 
The Proof of the createdness of the universe. is its adherence to the 
created accidents of motion, rest, and others, whereas it is a known fact 
that the element adhering to created things is itself created. And proof of 
the createdness of accidents is our witnessing of their change from non-
existence to existence and from existence to non -existence. 
Proof of the necessity of Allah being non-originated is the fact that 
were He not non-originated then He would certainly be created and 
thereby require a creator, which will result in a vicious circle ( dawr) or 
the succession of causes ( tasalsuf) will set in. 
Proof of the necessity of Allah being permanent is the fact that if it 
were possible for the occurence of non-existence to be part of Him then 
certainly the state of non-origination will not be applicable to Him 
because His existence then would become an admissible [attribute] and not 
a necessary [attribute], whereas the admissible attribute cannot exist 
except as a created one. How [could this be possible] since the necessity of 
His state of non-origination has already been established? 
Proof of the necessity of Allah being different from the created 
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[things] is the fact that if He were similar to any of them, He would 
certainly have been [a thing] created like them. That would be impossible 
for the reasons stated previously concerning the necessity of His 
attributes of non -origination and permanence. 
Proof of the necessity of the self-subsistence of Allah is the fact that 
if He were to need a subject of inherence then He would be an attribute 
and the attribute cannot have the attributes of either sifat al-ma (ani 
(Conceptual Attributes) or al-~ifat al-ma (nawiyyah (Qualitative 
Attributes), whereas Allah, the Magnificient, the Mighty, necessarily has 
the attributes of these two [classes of attributes]. [Therefore], He is not an 
attribute. And if He were to need an individuator then He would certainly 
be created. [How could this be possibleL since we have already 
established that His non-origination is a necessary [attribute].? 
Proof of the necessity of Him being one is the fact that were He not 
one it must necessarily follow that nothing in the world would be 
brought into existence since in this case He would necessarily be 
incapable [of doing so]. 
Proof of the necessity of Allah possessing the attributes of power, 
will, knowledge and life is that if any of these were to be lacking nothing 
from the created things would exist. 
Proof of the necessity of Allah possessing the attributes of audition, 
sight and speech is the evidences of the Kitab (i.e. the Qur'an), the 
sunnah of the Prophet and the ~ima ( (consensus of opinion); and the fact 
that if He did not possess these attributes, He would invariably have 
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possessed the attributes of their opposites which are attributes of 
imperfection and the attribution of imperfections to Allah is impossible. 
Proof of His doing (creating) or abstaining from doing (creating) 
any of the possibilities (mumkinat) being an admissible attribute of Allah 
is that if any of these were to be intellectually necessary for Him or 
intellectually inadmissible for Him, then ~he possible [thing] would 
become either necessary or inadmissible whereas that is 1ncompre-
h ensib le to the intellect. 
As for the Messengers, may Blessings and peace be upon them, their 
necessary attributes are truthfulness (~idq), trustworthiness (anu1nah), 
and conveyance (tabligh) of what they were commanded to convey to the 
people. And the attributes which are inadmissible to them are the 
opposites of these attributes. They are Falsehood (kadhi b), and 
faithlessness (khiyanah), in doing anything which they were forbidden 
to do by Allah, either lJaram (forbidden) or makriih (disliked), or 
concealing something which they were commanded to convey to the 
people. What is admissible to them are human · accidents• (a 'raif), which 
do not lead to a defect in their high rank such as sickness and the like. 
Proof of the necessity of truthfulness as an attribute of them is that if they 
were not truthful, then this would necessitate the falsehood of the Divine 
Statement declaring them to be truthful through the Mu 'jizat or miracles 
which stands in place of His saying : 
··My servant is truthful in everything that he conveys 
from Me ... 
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Proof of the necessity of trustworthiness in them is that if they were 
faithless by committing the unlawful (.flaram) or the disapproved 
(ma.kriih) act, then that very unlawful or disapproved act would turn into 
an act of submission in respect of them, because Allah has commanded us 
to follow them in their words and their deeds, whereas Allah does not 
command us to commit acts which are unlawful or disapproved. This 
argument is itself the proof of the necessity of the third (attribute in His 
Messengers i.e. the conveying of what they were commanded to convey). 
The proof of the human 'accidents' being their admissible attributes 
is our witnessing of their occurrence in them, (meant) either for the 
increase of their rewards (such as illnesses and trials) or for making laws 
(concerning such matters as marriages, eating, drinking and other 
transactions) or for diverting them from worldly cares or to draw their 
attention to its (i.e. the world's) base value in the sight of Allah, or of His 
displeasure with it (as) the place of requital for [His prophets and] His 
saints, may blessing and peace be upon them, in view of their [high] state 
in it. 
The statement that 'There is no god except Allah, Mul,lammad is the 
Messenger of Allah', gathers together the meaning of these (articles) of 
creed in their entirety, for the concept of uliihiyyah (Godship) is Allah's 
needlessness (istighna ') of all things other than Himself and the 
needfulness (iftiqar) of all (beings) other than Himself for Him. 
Therefore, the meaning (of the statement), 'There is no god except 
Allah', is that there is none who is without need of all other than Himself 
and Who is needed by all those other than Himself, except Allah. As for 
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His needlessness of everything other than Himself, this necessitates in 
Him (the attributes of) existence, the state of non-origination, 
permanence, difference from the created, self-subsistence, and purity 
from defects. Included in this (meaning) is the necessity of (the attributes 
of) hearing, sight, and speech in Him; for if these attributes were not 
necessary to Him, He would certainly be in need of a creator or a subject 
of inherence or someone to ward off those defects from Him. 
Deducible from it (i.e. His needlessness) is Allah·s purity from 
having any purpose in His actions and His judgements; otherwise it 
would necessitate his needfulness for something which could cause the 
attainment of His purpose. How (could this be possible) whereas Allah, 
the Mighty, the Magnificient, is needless of all things other than Himself? 
Also deducible from it (i.e. His needlessness) is that the doing of or 
abstaining from anything in (the range of) the possibilities is not 
necessary to Him, for if it were necessary for Him to do (create) any of 
these, such as reward, for instance, then He would be in need of that 
thing in order to be perfect, since nothing is necessary for Him except 
perfection. How (could this be possible) when He is needless of all things 
other than Himself? 
The fact that all (beings) other than Himself stand in need of Him 
necessitates in Allah (the attribute of) life (lJaya.h) , and the whole of the 
(attributes of) power (qudrah) , will (iradah) , and knowledge ('ilm) , 
for if any of these attributes were to be lacking it would not be possible 
for anything among the created things to exist (and in consequence 
nothing would need Him.) How (could this be possible) whereas He is the 
165 
One for whom all (beings) other than Him (of necessity) stand in need? 
It is also necessary for Allah to possess (the attribute of) oneness for 
if there were with Him another in I Godshi pI, nothing would stand in 
need of Him because it would necessitate both of them being powerless 
then. How (could this be possible) whereas He is the One for whom all 
(beings) other than Himself (of necessity) stand in need ? 
The createdness of the entire universe will also be deduced from it 
(i.e. the need of all beings for Him), because if any portion of it were to 
be non-originated, that portion would be needless of Allah. How (could 
this be possible) whereas He is the One for Whom all (beings) other than 
Himself of necessity stand in need? 
It will also be deducible from it that nothing of the existing things 
can produce any effect, for if not it would necessitate that that effect 
would be needless of our Allah, the Mighty, the Magnificient. How 
(could this be possible) while He is the One for whom all (beings) other 
than Himself wholly stand in need.? At any rate this (holds true only) if 
you were to consider that anything of the existing things produces effect 
by (causes intrinsic in) its nature; and if you were to consider that the 
thing produces effect through a power created in it by Allah- as do many 
of the ignorant- then that would be impossible because then our Allah, 
the Mighty, the Magnificient, would stand in need of an intermediary 
(wasitah) in bringing some of His acts into being. And that is not a valid 
(proposition) in view of what you have known of the necessity of the 
needlessness of Allah of all all things other than Himself. 
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It has become clear to you that the implications of the statement 
I There is no god except Allah I consist of the three (modal) categories 
which are obligatory on the mukallaf to know, in respect of our Lord, 
the Mighty, the Magnificient. They are the necessary attributes, the 
inadmissible attributes and the admissible attributes. 
As for our statement, IMul,lammad is the Messenger of Allah I, may 
Allah bless him and bestow peace upon him, it consists of belief in all the 
Prophets, the Angels, the Divine Revealed Books, and the Last Day, 
because the Messenger (i.e. Mul,lammad), may blessing and peace be upon 
him, brought the verification of all these things. 
Deducible from it are: the necessity of the truthfulness of the 
Messengers, may blessing and peace be upon them, and the 
inadmissibility of falsehood by them -for otherwise they would not have 
been the trusted Messengers of our Allah, Who knows the hidden (and 
the manifest). Also from this, the inadmissibility of their doing any of 
the forbidden things - for they have been sent to teach mankind through 
their words, their deeds and their reticence. Therefore it is necessary for 
them that there be no contradiction in all these things to the command of 
our Allah who chose them over all His creation and entrusted them with 
the secret of His lVa.{ly (revelation) and His message. 
Deducible from it [also] is the admissibility of human I accidents I in 
them for that will not impair their status of Messengership or the 
loftiness of their position in the presence of Allah - rather it will even 
increase (such status or loftiness of position). 
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It has become clear to you that the two statements of the confession 
(shahada), despite the fewness of their letters, include all that the 
m ukallaf is obligated to know of the articles of belief in respect of Allah 
and in respect of His Messengers, may blessing and peace be upon them. 
Perhaps because of their brevity [at the same time] including all that 
we have mentioned, the divine ordinance (shar ') has made them a 
manifest interpretation of the Islam in one's heart, and no person's faith 
will be accepted except through them. 
It is obligatory on the person of sound mind to frequently utter it, 
calling to mind what it includes of the articles of faith so that its meaning 
blends together with his flesh and blood. [For if one does that], one will 
be able to see boundless secrets and wonders - if Allah wills - which 
cannot be enumerated. 
And with Allah is our succour. There is no God other than Him. 
We beseech Him, glory be to Him, to make us and those dear to us utter 
the two statements of the confession (shahada) knowing the full 
knowledge thereof, when we breathe our last. May Allah bless our 
leader Mulfammad as often as those who remember Him remember Him 
and those who neglect Him neglect to remember Him. May Allah be 
pleased with all the Corn panions of the Messenger of Allah and those who 
followed them and those who followed them in beneficence until the Day 
of Judgement, and peace be upon all the Prophets and the Messengers and 
all praise belongs to Allah, Lord of the worlds. 
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Chapter Five 
ANALYSIS OF THE ARABIC/ lA WI TEXT OF 
UMM AL-BARAHIN IN RELATION TO THE 
TWENTY ATTRIBUTES OF ALLAH. 
The Arabic/Jawi text of Umm al-Barahin begins with a discussion 
of the intellectual predication (al-J;lukm al- 'aqli). 1 The intellectual 




( al-m ustaJ:ill) 
iii) Admissible 
(al-.ia,iz) 
This means that whose non-existence 
cannot be conceived intellectually.2 
This means that whose existence 
cannot be conceived intellectually. 3 
This means that whose existence or non-
existence are both valid intellectually. 4 
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It is obligatory for every Muslim (Mukallaf) t9 know and believe 
what is necessary~ inadmissible and admissible regarding Allah and His 
Messengers. 5 The conditions of a mukallaf are al-Buliigh (having 
reached Puberty)~ al- 'Aql (sanity or sound intellectual capability)) 
Buliigh al-Da 'wah (having received the Message) and Salamat al-
lfawass (soundness of the senses). Therefore a mukallaf is a sane adult 
whom the message has reached and who is of sound senses. On the 
obligation of a mukallaf, al-Ash 'ari said that the fjrst obligation was the 
M a 'rifat Allah (Knowledge of God)~ while al-Baqillaru said that it was 
the reasoning leading to Ma 'rifat Allah~ whereas Imam al-:t.Jaramayn 
was of the opinion that it was the resolve to pursue the reasoning. All 
three opinions are valid) 6 because intention-wise the first obligation is the 
M a 'rifat Allah. Reasoning is therefore the criterion by which man 
determines the validity of any knowledge irrespective of whether that 
knowledge is subjective or objective. 
According to al-Sanusi ~ the majority (jumhiir) of theologians agree 
that knowledge and correct reasoning are necessary for the validity of 
faith. 7 These theologians include al-Ash 'ari~ al-Baqillani, Imam al-
:t.Jaramayn and Ibn al-Qa~~ar. 8 However there was a minority opinion 
that knowledge and correct reasoning are neither conditions for the 
validity of faith nor obligatory but only desirable as conditions for the 
perfection of faith. 9 This is the opinion of Ibn al-Jamra) al-Qushayri~ Ibn 
Rushd and al-Ghazali.1o 
According to al-Sanusi~ among the theologians who agree that 
knowledge and the correct reasoning are obligatory, there is 
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disagreement over who is a muqa.llid, 11 defined as a person who believes 
what others say or do or establish without knowing its proofs. There is a 
difference of opinion on whether he is a believer who is ignorantly 
disobedient or a believer who is knowingly disobedient, or whether he is 
a believer at all. 12 On the status of the muqallid who understands the 
meaning of the shahada in a general way but does not know a proof for 
this prerequisite of faith, al-Sanusi was of the opinion that he cannot be 
considered a believer if his belief in the shah ad a is not firm, even by 
taqlid. 13 
As mentioned earlier in Chapter 3, ·Knowledge of Allah. (M a 'rifat 
Allah) is the Knowledge of the Attributes of Allah and all those principles 
connected with Divinity ( Uliihiyyah) and not the Knowledge of His 
Essence (Dhat) because none other than Allah knows His Essence or 
Reality. However, it is an obligation for Muslims to know the Ma 'rifat 
Allah and to use the intellect which will lead towards it. The method of 
making use of the reasoning capability is by first looking at oneself, 
because that is the closest thing. The next step is to look at what is 
beyond, because that is the greatest creation and the most strange. Then it 
is suggested to look at what is below the heavens. This is in line with the 
Qur,anic verse: 
··And among His Signs, He shows you the lightning, 
by way both of fear and of hope, and He sends down 
rain form the sky and with it gives life to the earth 
after it is dead: Verily in that are Signs for those 
who are wise··. 40 (al-Rum): 24. 
What. is intended by the term • Self is the essence and not the soul, 
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because we are not able to conceive the soul, and what is intended by 
looking at oneself is to apply the intellect to conceive the conditions of the 
self such as audition, sight, speech, height, width, depth, ignorance, 
belief, disbelief and other things. 
All these qualities incur change from non-existence to existence and 
from existence to non-existence. Therefore, they are accidents and they 
subsist in the essence and as such necessarily cling .to the essence; and all 
things which necessarily cling to the essence are accidents. That is the 
proof of their neediness for a Wise Creator Who is a Necessary Being. 
Thus, our intellect admits to the necessity of the existence of the Creator 
and His Attributes, because the self which clings to the attributes of 
accidents is itself an accident and should have a Wise Creator as has been 
affirmed in these Qur' anic verses: 
11 On the earth are signs for those of assured 
Faith, as also in your own selves: will ye not then 
see? 11 • 51 ( al-Dhariyat): 20-21. 
11 Man We did create from a quintessence (of clay); 
then We placed him as a (drop of) sperm in a place 
of rest, firmly fixed; then We made the sperm into 
a clot of congealed blood; then of that clot We made 
a lump; then We made out of that lump bones and 
clothed the bones with flesh; then We developed out 
of it another creature; so blessed be God, the Best 
of Creators~~. 23 ( al-Mu' minun): 12-14. 
After using our reasoning capability on our I self, then we turn it to 
what is beyond , to the stars, planets, sun and then to what is below, the 
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part of the universe that are nearer to us such as air, earth, plants and 
oceans. All these things have particular directions and particular loci and 
some of them are found to be those of motion or quiescence, of light and 
of darkness, and these are proofs of their being accidents and the proof 
of their being needful of a Creator Who is attributed with attributes. The 
Qur, an says: 
.. Verily, in the creation of the heavens and the 
earth; in the alternation of the Night and the Day; in 
the sailing of the ships through ocean for the profit 
of mankind ......... (here) indeed are Signs for a 
people that are wisell . 2(al-Baqarah): 164 
The term .. Universe~~ ( tAlam) is the name for all things other than 
Allah and His attributes. If we apply our intellectual capability to the 
above given conditions, we will realise that the splendid workmanship 
such as orderly forms and figures and beautiful colours and other 
qualities are fully known to none other than the Creator of the earth and 
the heavens. All these signify the knowledge, power, intention and life 
of the Creator, because these could not have emanated except from One 
Who possesses the abovementioned attributes, whereas such creations 
are accidents because they cling to the non-eternal accidents and thus 
they have the possibility of being non-existent. This reasoning will 
eventually lead us to know the Creator of these creations. And the 
Creator can be known only through His attributes. For, it is only through 
the manifestation of these attributes the creations comprehend the 
existence of Allah. 
The diagram below shows the Twenty Attributes of Allah; 14 
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Necessity (al- Wujub) 
1- Wufod (existence) 
2- Qidam (state of non-ocigination. 
3- Btqa'(pennanence) 
4- Mukhalafah 1i al-hawadith 
(different from the created) 
5- Qiyam bi al-Nafs (self-subsistence) 
6- W a.IJdaniyyah ( onen~) 
7 -Qudrah (power) 
8-Jradah (will) 
9- 'Ilm(knowledge) 




14-.An yakiin Qadiran (powerful )15 
15-.An JWdin Mutidan (willing) 
16-.An yakiin 'Aliman (knowing) 
1 7-An ya.kiin lfayyan (living) 
18-.. 4n JWdin Sami'an (hearing) 
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19-An yakiin B~ (seeing) 
20-An yakiin Mutaka11iman (speaking) 
Inadmissibility (al-istihalah) t6 
Personal Attribute 1- 'Adam (non-existence) 
2-J:Iudiith ( aeatedn~) 
3- TWTJ al- 'adam (becoming non-
A exi~nt) 
Ne2"ative Attributes 4-Mumathalah li al-l;Jawadith 
(resemblance to the created) 
5-An la yakiin qa'iman bi nafsihi 
(dependence) 
6-An .La yakiin walJidan 
(multiplicity) 
7- ~jz(weakness) 
8- 'Adam al-iradah (lack of willing) 
B 9-JarJ(igncrance) 





14-An la yakiin qiidiran (not powetfu1)17 
15-An la yakiin muridan (not willing) 
C 16-An la yakiin 'aliman (not knowing) 
Qualitative Attributes 17-An la yakiin ~ayyan (not living) 
18-An la yakiin sami'an (not hearing) 
19-An la yakiin b~ (not seeing) 
20-An la yakiin mutakalliman (not 
speaking) 
And according to al-Sanusi the last 7 attributes are the opposites of 
the 7 ~ifat m a 'nawiyyah . 
Admissibility (al-jawaz)lB 
1-Fi 1 ku11 m umkin au tarkuh 
(performing or not performing every 
~bleact) 
According to lbrahim al-Laqqani in Matn Jawharat al-Tau~id, 
Abu Mansur al-Maturidi divided the 20 attributes of God into 4 
sections. 19 Mu~ammad Zayn at-Din ibn Mu~ammad Badawi al-Sambawi 
in Bidayah al-Hidayah also confirms this division as follows:- 2o 
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I- Personal Attribute (Nafsiyyah) 
This is an attribute which is not existent in itself and is necessary to 
the essence as long as the essence lasts and is not the result of any cause. 
But there is a difference as to the definition of Personal Attribute 
(Nafsiyyah). For example, 'Aqidat al-Najin gives the definition as .. al-
.f:JaJ. ath-thabit li adh-dhat m a dam at adh-dhat ghayr mu 'allalah bi-
'illahll (the fixed condition of the essence as long as the essence does not 
result from any cause), whereas Shar.f:J U~iil al-Ta.f:Jqiq gives another 
definition as 11 al-.f:JaJ. al-wajibah li adh-dhat m a dam at adh-dhat ghayr 
mu 'allalah bi- 'illah .. (the condition which is necessary to the essence as 
long as the essence does not result from any cause).21 
The Personal Attribute is only one. That is: 
Wujiid 22 
Al-Wujud is like the root of all the attributes of Allah while the 
other attributes are like its branches. This is because all the other 
attributes of Allah cannot stand on their own until they have been related 
to the attribute of existence of Allah. What is meant by Allah being 
necessarily existent is that it is not intellectually possible to attribute 
non-existence ( 'adam al- Wujiid) to Him. Therefore, the intellect does 
not accept His non-existence as an attribute either in the Azal (Eternity in 
the direction of the past) nor in the A bad (Eternity in the direction of the 
future). 
Proof of the necessity of existence for Allah is the createdness of the 
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universe for if it had no creator but had come into existence on its own it . , 
would necessitate that one of two equal elements, i.e. Allah and the 
universe, would while being equal to the other supersede the other 
without cause and this is impossible. The necessity of existence for Allah 
is better understood by looking at the universe. When considering the self 
and the universe through the intellect, it is admitted that they cling to 
their essence and are therefore accidents. All accidents require someone 
or something to bring them from non-existence to existence and vice-
versa, and therefore need an initiator. The universe incurs change from 
existence to non-existence and vice-versa and therefore clings to non-
eternal accidents. 
However one may argue that the untverse 1s so vast and 
unfathomable that there is no way of proving that all the remotest parts of 
the universe incur change. But then, when change occurs in the essence of 
a thing itself then that change itself causes change in its environment. 
Thus however remote a part may be from another part, it is related to the 
other parts in some way. Therefore, if the other part incurs change, this 
invariably results in the change of the remote part. Hence, there can be 
no part which does not incur change.23 
The universe is a whole made up of unequal parts which share the 
attributes of having a cause for their existence. All those which are such 
should themselves possess that attribute (of having a cause for their 
existence). Thus, the universe should itself possess that attribute. Here the 
existence of Allah means the necessary existence (i.e. the existence of His 
essence, itself) and not through the causation of any cause. And it does not 
mean that the essence effected existence in itself, for this is absurd. As for 
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the non-essential existence, it is like our existence, because it is the effect 
of Allah·s action. 24 
There is a difference of opinion among the theologians in respect of 
existence as to whether it is the existent thing itself or other than it. In the 
opinion of al-Ash 'ari, the listing of existence (wujud) among the twenty 
attributes of God is only by way of tolerance (tasamu.p) since according 
to him existence is the essence ( dhat) itself which applies to things which 
came into being as well as to God and is not an_ adjunct. To al-Razi 
however, counting existence among the attributes is proper (~a.lJi.p), not a 
toleration, since existence is an adjunct of essence and it is a Personal 
Attribute (~ifah nafsiyyah). This is in accordance with another 
definition of existence as •the necessary state of an essence as long as the 
essence endures the condition of being unaffected by any cause·. 25 
Between these two views there are others which identify existence 
with essence but use the same justification for listing it among the 
attributes in calling it a Personal Attribute. 26 Some theologians say that 
this difference of opinion is only a verbal difference, and the opinion of 
al-Ash 'ari is that existence is not an additional thing outside and does not 
preclude it being a state, which is the second opinion. Al-Sanusi in the 
Umm al-Bara.hin classifies existence as a personal attribute (nafsiyyah) 
of Allah. 27 Here the relation of •Attribute• to the ·person· or ·self i.e. 
the essence is because it will not be an intelligible thing without it. 
Therefore no self can be intelligible except through its existence. The 
Personal Attribute is an affirmative attribute, the attribution of which 
indicates the essence itself without any additional meaning. The word 
•affirmative· excludes it as a negative attribute. It cannot be a Conceptual 
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Attribute for this indicates an additional meaning over and above the 
essence. It cannot be a Qualitative Attribute for this clings to the 
Conceptual Attribute and thus indicates an additional meaning over and 
above the essence. 
II- The five Negative ( Salbiyyah) Attributes 
These are attributes which are negations of i~ perfection) by which 
it is impossible for God to be qualified. They are: 
1. Qidam2s 
A state of non-origination in respect of Allah means the non-
origination of the essence or the absence of a beginning of existence from 
the eternal past (Azaf) and not preceded by non-existence. When we say 
that Allah is in a state of non-origination as defined above) this meaning 
applies to Allah alone. As for the word qidam when used in respect of 
man) it means temporal non-origination in comparative time (i.e. oldness 
or time immemorial). This meaning cannot be applied to Allah because 
he is free from place) direction and change and it is impossible for 
anything of the world to be part of Him. Al-Sanusi gives non-origination 
as a negative attribute because it is a denial of a beginning to existence. In 
other words it expresses a negation of a previous non-existence for 
existence and this excludes Qidam as Qualitative Attribute (i.e.: an 
attribute which describes an 11 actio nil) since it would then entail the 
requirement of another Qidam to make it be from eternity and this will 
end up in the succession of causes. Therefore) His having the attribute of 
createdness (lfudiith ) becomes invalid. 
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2. Baqa' 29 
Permanence is another negative attribute of Allah because it is a 
denial of an end to existence or a negation of non-existence as coming 
subsequent to existence. It has two meanings: 
1- a correlation of existence to two times and so on upwards 
(muqaranat al-wujiid li-zamanayn fa-~a'idan ). This is not the meaning 
when the word is applied to God, since He is not m~asured by time. 
2- the negation of an end to existence (salb al-a.khiriyya li-1-
wujiid). That is, non-existence cannot reach it. It applies to God and to 
Him alone. 
Al-Sanusi says that some Imams define Baqa' as the continuation of 
existence in the future without end and Qidam as the continuation of 
existence in the past without end. 30 Allah has neither a beginning nor an 
end. But creations have beginning and end. The pleasures of Heaven 
and the pains of Hell have beginning but no end while our non-existence 
in the Azal has no beginning but has an end. Al-Sanusi regarded this as a 
Salbiyyah (negative) attribute because it is a denial of an end to existence. 
Baqa' cannot be a Qualitative Attribute (Ma 'nawiyyah) because as in the 
case of non-origination, it will end up in a succession of causes. As such 
His becoming non-existent is invalid. 
3. Mukhilafah li a1-.tJawaditb3t 
Difference from the created is also a Negative Attribute which it is 
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intellectually essential for Allah to be attributed with. The term 
·difference from the created· means that there is absolutely none among 
the created beings who resembles Allah, either in the essence or the 
attributes or the acts. It is the denial of Allah being a jirm (substance) or 
having their necessary qualities such as occupying time and space. It is a 
denial of Allah being a Jawhar (atom) or having their necessary physical 
qualities of shape, form, colour and being made up of parts. It is also a 
denial of Allah being an 'ara9 (accident) or having dependance on others 
for His existence. For if He is not different from the created, then He 
must be similar to them. And if He is similar to them, then He must be an 
accident. This contradicts what has been established earlier about His 
being in a state of non-origination .. This denies the corporeity of Allah, 
and thus His resemblance to the created (mumathalah li al-lJawadith) is 
proved inadmissible. 
4. Qiyim bi al-nafs 32 
Among the Negative Attributes which are intellectually necessary to 
Allah is His self-subsistence, the negation of His need for any being from 
among the created beings. His self -subsistence means that He does not 
require a subject of inherence (ma.lJall) which is defined as an essence 
which is equal to His essence and in which he dwells like the indwelling of 
an attribute in something which it is atributed to. He does not need a 
subject of inherence, and not in the sense of space because that is 
understood already from His difference from the created. Nor does He 
need an individuator (mukha~~i~) which is defined as an agent (fa 'il) who 
individuates Him with existence when His existence, His non-origination 
and His permanence in His essence and attributes have already been 
established. Therefore the meaning of his self-subsistence is two-fold; his 
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non-requirement of a subject of inherence and his non-requirement of an 
individuator. 
The proof of His non-requirement of a subject of inherence is the 
fact that if He required a subject of inherence, then He must be an 
attribute. In such a case He would not be attributed with the Conceptual 
Attributes (M a 'ani) and Qualitative Attributes (M a 'nawiyyah), which 
are intellectually necessary for Him because of the proofs indicating 
this. Therefore the statement that He is not attributed with Conceptual 
and Qualitative Attributes is false, and false too is the statement that He is 
an attribute and that He needs a subject of inherence. Thus His 
needlessness for a subject of inherence is established. 
The proof of His non-requirement of an individuator is that Allah is 
existent, in a state of non-origination and permanence. All those who are 
such are not accidents. Thus Allah is not an accident. If He were in need 
of an individuator, He must be an accident. How can this be when His 
non -origination and His permanence in His essence and attributes have 
already been established? Therefore, His being dependent (an la yakiin 
Qa'iman binafsihi) is refuted. 
5. Wa~daniyyah33 
It is intellectually necessary for Allah to be One, that is, His being 
attributed with Oneness. By Oneness is meant Oneness of Allah·s Essence 
and Oneness of His attributes in the sense that there is no match or equal 
to him in these two respects. There are three divisions with regard to the 
Oneness of Allah: 
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1) denial of composition or multiplicity in His essence, 
2) denial of an equal or a match to Him in His essence, and 
3) denial of any act to another than Allah and denial of anyone 
sharing in His acts. 
As for the oneness of His Essence, by this is meant that it is not 
made up of parts, as has been mentioned in His difference to the created. 
As for the oneness of His attributes, by this is meant that there is no 
multiplicity for any one of His attributes, for ip.stance two or more 
powers, two or more knowledges and so on. His Oneness also includes 
Oneness of His actions, in the sense that others have no causation of 
effects in regard to any of His actions. Oneness of Allah in His Essence, 
Attributes and Actions denies the following five quantities: 
1) Integrated or Continuous Quantity (al-Kamm al-Mutta~il) in His 
Essence. This means His being composed of parts. This is denied by the 
Oneness of His Essence. 
2) Disintegrated or Discrete Quantity (al-Kamm al-Munfa~il) in 
His Essence. This means His being plural in number. This is denied by the 
Oneness of His Essence. 
3) Integrated or Continuous Quantity (al-Kamm al-!v1utt~il) in His 
Attributes, This means the plurality of His Attributes. This is denied by 
the uniqueness of His Attributes. This is in the same category as classed 
under Integrated Quantity. 
4) Disintegrated or Discrete Quantity (al-Kamm al-Munfa~il) in 
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His Attributes. This means things other than Allah having attributes like 
those of Allah. This is denied by the uniqueness of His Attributes, and 
5) Disintegrated or Discrete Quantity (al-Kamm al-Munfa~il) in 
His Actions. This means things other than Allah having actions in the 
creative aspect. This is denied by His matchlessness in Actions. Only the 
''acquisition~~ (kasb) and llchoicell (ikhtiyar) aspects of actions can be 
attributed to things other than Allah. These stand as proofs against He 
being attributed with multiplicity (An la yakun l¥fl!Jidan ). 
Ill- The seven Conceptual (Ma.'ani) AttributeS34 
The conceptual attributes are attributes which exist. There have 
been differences of opinion among earlier scholars (e.g. Imam al-
J:Iaramayn and al-Baqillaru) as to whether some attributes are originated 
(l]adith) like the whiteness or blackness of a substance, or they are all 
non -originated ( q a dim ah) like power, will, intention or knowledge of 
Allah. Al-Sanusfs view is that all are qadimah; he solves the problem of 
such attributes as the Speech of Allah (kalam ... 4..11a.h) by setting up the 
category of Qualitative Attributes (~ifat m a tnawiyyah) which will be 
discussed below. The Conceptual Attributes serve as the origin of the 
Qualitative Attributes such as 'powerful' by virtue of the possession of 
the Conceptual Attribute of 'power' and 'knowing' resulting from the 
Conceptual Attributes of 'knowledge'. Conceptual Attributes inhere in 
the essence and cause a determination (};1u.km) or disposition (l]a.J). They 
are: 
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1. Qudrah 35 
Literally means •• strength and ability~~, but according to the 
technical usage it is ··an Eternal Attribute standing in the essence of Allah 
and through which all the possible beings are brought from non-existence 
to existence and vice-versa according to His discretion. Therefore, if we 
say someone is powerful ( Qadir), then it refers to him who can either do 
or omit to do according to his will. The proof of the necessity of power 
to Allah is that Allah is an Eternal Creator Whose Creations are 
accidents, and all those who are such should necessarily possess Power. 
Therefore, Allah should necessarily possess Power and His being weak 
( 'Ajz) is, hereby, refuted. 
2. lridah 36 
Literally its root meaning is 11 tO aim at, to purpose or to intendll, but 
technically it refers to llan attribute by which there comes about the 
particularization of something possible by some of what is admissible to 
itll (~ifa yata'atta bi-ha takh~i~ al-mumkin bi-ba '9 ma yajiiz 'alayhi). 
It is synonymous to al-Mashi'ah. The Intention is necessary to 
particularize the effect of God's power. There are six kinds of possible 
alternatives (al-mumkinat al-mutaqabilat), that is, Mutually Exclusive 
Possibilities (al-mutanafiyat). They are: 





Mutually Exclusive Possibilities 
Exi5tence vs. Non-Existence 
Tall vs. Short etc. 







vs. Y e&erday etc. 
vs. There etc. 
vs. West etc. 
The proof of the necessity of intention to Allah is that Allah is the 
Creator of the Universe by His choice and for all those who are such it is 
necessary for them to possess intention. Therefore, it is necessary for 
Allah to possess intention. Therefore, He cannot ~e attributed with lack 
of willing or intending ( 'Adam al-iradah). 
3. 'Ilm 37 
It is intellectually necessary for Allah to possess Knowledge as an 
attribute. His Knowledge is ··an eternal attribute which is connected with 
all the three types of beings: the Necessary, the Inadmissible and the 
Admissible 11 • The proof of the necessity of knowledge to Allah is that 
Allah is the Doer of actions with accuracy and perfection based on His 
Intention and Choice. And whoever is like that should necessarily have 
knowledge. Therefore, Allah should necessarily have knowledge and He 
should not be attributed with ignorance (Jahf). 
4. IJayi.b 38 
Another intellectually essential attribute of Allah is al-Ijayah 
(Life). Al-Sanusi makes a distinction between the Eternal Life (al-
Ijayah al-Qadimah) and the Accidental Life (al-Ifayah al-Ifadithah). 
He defines Life as " a self-validating attribute of one in whom there is 
perception", and the Eternal Life is defined as ··a primordial attribute 
required for the validity of being attributed with an attribute~~, while the 
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Accidental Life has been defined as lla quality (accident) which sense-
perception and voluntary movement necessarily clings to··. Thus there is 
a clear difference between Allah's Life and that of ours. For the Life of 
Allah is by means of His Essence and not by means of a spirit or soul, 
whereas our life is not by means of our essence but by means of a spirit or 
soul. Thus He lives by His Self and not by His Life. The proof of the 
essentiality of Life to Allah is that Allah is attributed with Power, 
Intention and Knowledge. All those who are such should necessarily 
have Life. Therefore, Allah should necessarily _have Life and death 
(mawt) is an inadmissible attribute to Him. 
5. Sam' 39 
Audition is an esential attribute of Allah. Al-Sanusi defines it as lla 
primordial attribute which stands in the Essence of Allah and is 
connected to existent things which are sounds and non-soundsll, whereas 
Sa'd al-Taftazani says that llit is connected to the audible things (al-
masmii 'at). This clearly shows that Allah hears sound and essences, in 
the sense that the sounds and essences become perceptible to Him through 
His audition. 
6. Ba~ar 40 
This too is an essential attribute of Allah. Sight has been defined as 
··a primordial attribute which stands in the Essence of Allah and is 
connected with existent things which are essences and non-essences~~. 
This is the definition of al-Sanusi, whereas, Sa'd al-Taftazaru says that llit 
is connected to the visible things (al-mub~arat). He does not possess the 
ability to see a thing through the sensual instruments. His is a general 
perception, which is capable of hearing what is seeable and seeing what is 
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bearable. 
7. Kalim 4t 
The attribution of Speech to Allah is also a necessary Attribute. It is 
defined as ··a primordial attribute of Allah which stands in the Essence of 
Allah and which does not have any letter nor any sound and which is pure 
from being precedent or subsequent (i.e.: no part of it is precedent or 
subsequent to the other parts~ as our speech is)~ from being declinable 
(mu 'rab) or indeclinable (m abnT) ~ from inherent quiescence (by not 
contemplating the Speech in His mind in spite of His ability to do so) and 
from the inherent dangers (of not being able to speak as in the case of 
dumbness or infancy~~. The Speech of Allah is a singular attribute and 
there is no plurality in it. 
The last three attributes differ from the remaining four attributes in 
the sense that the proofs of the four attributes are either intellectual alone 
or with authentically reported evidences by way of corroboration~ 
whereas the proofs of the latter three attributes are either authentically 
reported evidences alone or with intellectual evidences by way of 
corroboration. However~ the dependable evidences in the case of these 
three attributes are the authentically reported evidences. However~ al-
Sanusi has tried to establish their intellectual evidences by stating that~ in 
respect of the necessity of Speech to Allah~ if He were not attributed with 
this attribute~ it would become necessary for Him to possess the attribute 
which is its opposite~ which is a defect; and the attribution of a defect to 
Allah is absurd. Therefore, He should not be attributed with deafness 
($amm)~ blindness ( 'Ama) and muteness (Bakam). 
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IV- Qualitative (Ma 'nawiyyah) Attributes 
These are attributes of the essence which are dispositions or 
determinations caused by Conceptual attributes inhering in the essence. 
According to al-Sanusi in relation to M a 'nawiyyah , if the attribute is not 
existent in itself, but is the result of a cause and is necessary for the 
essence only as long as the cause continues to inhere in the essence, it is 
called a Qualitative Attribute. An example of it is the essence of being 
knowing or being powerful. In other words, they are the attributes of the 
essence which are dispositions or determinations caused by a Conceptual 
Attribute inhering in the essence. They are seven : 42 
1. .An yakiin Qadiran 
2. .An ya.kiin Muridan 
3. .An yakiin 'Aliman 
4 . .An yakiin lfay)7an 
5 . .. 4n)7akiin Sami'an 
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His being the Powerful. For He 
cannot be the Powetful without His 
possessing the Power. 
His being the Willing. For He 
cannot be the Willing without 
His~ the Will. 
His being the Knowing. For He 
cannot be the Knowing without 
His~ the Knowledge. 
His being the Living. For He 
cannot be the Living without 
His~ the Life. 
His being the Hearing. For He 
cannot be the Hearing without 
6. An ya.kiin Ba~ran 
His having the Audition. 
His being the Seeing. For He 
cannot be the Seeing without 
His~ the Sight. 
7. An yakiin Mutakalliman His being the Speaking. For He 
cannot be the Speaking without 
His ~ssing the Speech. 
Therefore, He cannot be attributed with the opposites of all these 
attributes, for that would mean that He is imperfect; and to attribute 
imperfection to Him is inadmissible. 
Thus the seven Conceptual attributes are for God alone, while the 
seven Qualitative attributes are those in which God· s attributes are 
manifested in creation. 43 
It may be argued that each attribute of God that we know can be 
understood as belonging to one or many subjects, and a further proof is 
necessary to show that they belong only to God. Therefore, by knowing 
the attribute, we do not know the most particular characteristic of the 
essence of God, which can be understood only as belonging to Him. 
However, the attributes we know of God do distinguish Him from other 
beings; the question is only whether they distinguish Him according to 
His reality (lJaqiqah) or something consequent (liizim) to His reality. 
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V- Admissible (al-Ja'iz) Attributes 
In principle~ the admissibility of God I i.e. the performing and not 
performing of every possible act~ touches only the implementative 
relationship of God·s power and will; this relationship is not from 
eternity- it goes back (wa marJi 'uhu) only to the emanation (~udiir) of 
beings from His power and will. 44 
The sending of the Messengers (Ba 'th al-rasii1)45 is an Admissible 
Attribute of Allah and so are creation~ annihilation~ sustenance I 
rewarding those who submit to Him and punishing those who disobey 
Him. Allah is not obligated to create or to annihilate anything nor is He 
obliged to abstain from creating or annihilating anything. However~ 
belief in the sending of Messengers~ even though it is an Admissible 
Attribute of Allah~ is obligatory for us to believe in and this includes the 
Belief in the Messengers as well. This is well-stated by the two statements 
of Confession (Shahadah)~ .. there is no God except Allah and Muhammad 
is a Messenger of Allah... This brief but incisive creed~ for which no 
one·s faith will be accepted except through it~ includes belief in Allah and 
in all His attributes in its first statement and belief in His Messengers 
which includes also the other doctrines of the Islamic faith in its second 
statement. The Shahadah is most significant in a Muslim·s life~ because it 
is the first sentence whispered in the ear of a new-born infant~ one of the 
first sentences a child is taught to utter I it is repeated several times daily 
by pious Muslims and it is the last utterance of the dying person. It also 
clearly and adequately sums up this analysis of all the attributes of Allah 
like the Necessary~ the Inadmissible and the Admissible Attributes. 
227 
The idea of the Kitab Jawi's teaching is to shape an individual 
whose faith is infused into his whole personality such that his life is 
governed by the Islamic system of values. This idea is firmly grounded 
in the Qurl an and other authentic sources of Islam I as well as the views of 
the Classical 'Ulamal. This process could be actualised only when the 
various branches of Knowledge are considered as an organic unity and 
governed by the Principles of Unity (tau}Jid)l which reinforces the fact 
that all Knowledge originates from God I irrespective of the method of its 
procurement. 
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Conclusion 
In summing up the ways in which Islam led to the transformation 
of the Malay Archipelago and the implanting of a.new socio- religious 
culture) it can be seen that the influence of Islamic teaching took root in 
the various aspects of their daily activities and became the guiding idea 
and the basic principle in the implementation of this new culture. This 
radical transformation in the world-view of the Malays has led to a 
complete conversion of the Malays to the Islamic VVeltanschauung 
during the later phase of the Islamization process from the 15th. century 
to the 18th. century. 
As a result of indigenous and Indian influence) Malay society 
had been divided into various sects or castes and a stratified and almost 
feudal society had emerged. With the coming of Islam) these basic 
elements were gradually transformed as Islamic teaching took a firmer 
hold. 
This process of transformation can be seen at an extrinsic level in 
the changing of their local or Hindu names to Islamic names. The 
changing of the name of the first ruler of Pasai) Merah Silu) to the 
Islamic name of Sultan Malik al-~rui~ (1297 A. D.) and the adoption of 
the Islamic name of Raja Iskandar Shah by the first ruler of Malacca) 
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Parameswara (1399 A.D.) (see Chapter One) after their subsequent 
conversions were followed simultaneously by their subjects. 
From the intrinsic perspective, the above changes had a much 
deeper implication, since the whole institution of society had acquired a 
new dimension and concept. For instance, the institution of Raja or 
Sultan underwent a change to that of the Khalifah Allah fi al-.4rr;J (the 
Vicegerent of Allah on this earth) while the Raja or Sultan himself 
acquired a new definition and perspective with t_he titleKhalifah al-
Mu 'minin. 1 As a result the criteria for future Raja or Sultan were 
influenced by this concept. Among the characteristics required, the Raja 
or Sultan had to be of respectable conduct, knowledgeable (' a.Jim ) and 
suitable for his position, as is seen in the election of the Sultans of Acheh 
(see Chapter Two). In the words of the Sejarah Melayu (the Malay 
Annals), ''when you do your duty to the Prophet and Allah, with whom a 
good king is joined, then it is as though you are doing your duty to Allah 
himself11 .2 
The role and high position accorded to the Malay traditional 
scholars ( 'ulama ') is significant. They acted as advisors to the Rajas or 
Sultans and their writings became guidelines for rulers and society alike, 
for instance, the writings of Shaikh Nur al-Din al-Raruri in Bustan al-
Salatin (1047 A.H .. /1638 A. D.) and those of Raja 'Ali al-J:Iaji in Tu}Jfat 
al-Nafis ( 1865 A.D.).3 Manifestations of this development can be 
clearly seen in many parts of the social culture; for instance, the Malay 
proverb changes from 'Pan tang Atf elayu A1 enderhaka' (Never will the 
Malay ever be disobedient) to that of 'Raja Adil Raja disembah, Raja 
Zalim Raja disanggah' (a just raja , a raja to obey, an unjust raja, a raja 
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to oppose). This led to the introduction of the new titles such as Qadi 
Malik al- 'Adil for the judge of the Raja or Sultan4 and ~ill Allah fi al-
'Alam (Allah's Shadow Upon the Earth) and Na~ir al-Dunya wa al-Din 
(Helper of the World and of the Religion) for the Raja or Sultan 
himself.s 
The participation of the 'ulama' and the Sultans in the 
propagation of Islam in the Malay society is commendable. Thus, they 
took it upon themselves to reform society on the pasis of a sound and 
viable social structure based on the teachings of the Holy Qur'an and the 
Sunnah of the Holy Prophet, by means of the adjustment and purification 
of the prevalent socio-cultural norms through the steady process of 
Islamizati on. 
The unceasing efforts of the Malay traditional scholars in the 
preaching of Islam bore fruits in establishing Islamic intellectual centres 
in various parts of the Malay Archipelago throughout the ages. The 
establishments of intellectual centres; Samudera-Pasai ( 1280-1400 A. D.), 
Malacca (1400-1511 A.D.), Acheh ( 1511-1650 A.D.), Patani (1564-
1782 A.D.) and Johor-Riau (1650-1800 A.D.) greatly helped in the 
dissemination of Islam to other parts of the Malay Archipelago. 
The Sultans contributed towards the Islamic cause by allowing 
their palaces to be used as centres of learning. According to Sejarah 
Melayu, the Malaccan palace became a centre of religious sciences 
during the reign of Sultan Man~ur Shah (1455-1477A.D.) for those who 
were interested in $ufism and made it a major subject studied at his 
palace. The palace became more important as a centre of learning in the 
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reign of Iskandar Muda Mahkota 'Alam (1607-1636A.D.) and the reign 
of Sultan Iskandar Tharu 'Ala, al-Din Mughayat Shah (1636-1641 A. D.) 
during the golden period of Acheh. 
With the coming of Islam, the mosque and surau played their 
part in the process of Islamization. The name of the old pagan sanctuary 
was replaced by the sanctuary of the new faith . 6 which adopted the 
indigenous religious and social institutions and transformed them into 
Islamic institutions. Islam transformed earlier ritu~ sites into mosques 
and sura us as centres for Islamic teaching, motivated by the teaching of 
Islam which makes the acquisition of knowledge or education obligatory, 
as emphasised in the first revelation from Allah to the prophet 
Mul,lammad. In Minangkabau, the suraus were not only firmly 
established as an Islamic educational institution, but also as the major 
departure points for the full Islamization of Minangkabau. 7 The most 
important mosque as an Islamic centre was the Masjid Jami' Bait al-
Rahman in Acheh. 
Knowledge was no longer limited to the elite 11 Great Tradition 
Group" but extended to all the members of the public or "Little Tradition 
Group" (refer to Chapter One). The Malay gave the importance of 
acquiring knowledge a paramount place in society and this extensive 
move to the acquisition of knowledge led to the establishment of 
educational institutions such as the Dayah in Acheh, Pasantren 1n 
Indonesia and Pondok in the Malay Peninsular. The mosques also 
became a centre for the spreading of knowledge to the people in addition 
to the surau in the case of Minangkabau as mentioned earlier. 
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The continued inflow in of eminent 'ulama' from the heartlands 
of Islam such as Mecca, Medina, Egypt, Persia and India added colour to 
the universality of Islam. The introduction of the Arabic alphabet in Jawi 
writing gave an impetus to the easy absorption and assimilation of 
Islamic culture into the Mal ay society. Accordingly, the thoughts and 
works of these eminent scholars were subsequently translated into Malay 
through the Kitab Jawi. Most of the Kitab Jawi are translations or 
adaptations from the kitabs of these foreign scholars, though others 
are individual works of local scholars. The translated works include; 
1. Buliigh al-Maram by Ibn J:Iajar al- 'Asqalaru, commented on and 
translated into Malay (partially) by Mu~ammad b. Isma'il al-K~laru in 
his Subul al-Salam. 
2. J:Iikam by Ibn 'A~a' Allah al-Iskandari was commented on and 
translated into Malay by Shaikh 'Abd al-Malik b. 'Abd Allah (Tuk Pulau 
Manis) in his J:Iikam Melayu and by 'Uthman b. Shihab al-Din al-
Funtiyaru in his Taj al- 'Ariis. 
3. al-Naba.hat 'ala al-isti 'dad li-yaum al-Ma 'ad by Ibn J:Iajar al-
'Asqalani, commented on and translated into Malay by Nawawi Banten 
in his Na~a'i./;1 al- '!bad. 
4. Furu' al-Masa'il by Da'ud b. 'Abd Allah al-Fa~ani is a 
combination of translation and adaptation into a Malay edition of al-
Ramlfs Fatawa and al-M~allfs Kashf al-Litham. 
5. 'Il;lya 'Ulum al-Din by al-Ghazali translated into Malay by 'Abd 
al-$amad al-Falembani in his Say'r al-Sa.Jikin. 
6. Bidayat al-Hidayah by al-Ghazali translated into Malay by 
'Abd al-$amad al-Falembani in his Hidayat al-Sa.Jikin. 
7. Tafsir al-Jala.J.ayn by al-Suyfi~i translated into Mal ay by Shaikh 
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'Amin al-Din 'Abd al-Ra'uf b. 'AH al-Jawi al-SingkeH in his Tarjuman 
al-Mustafid. 
8. Minhaj al-Tullab by Zakariyya al-An~an translated into Malay 
by 'Abd al-Ra'uf al-SingkeH in his Mir'at al-Tullab. 
9. Umm al-Barahin by al-Sanusi commented and translated into 
Malay with three different titles; 
a) Bidayat al-Hidayah by Mul:tamad Zain b. al-Faqih Jalal al-
Din. 
b) Siraj al-Huda by Mul:tammad Zain al-Din b. Muhammad 
Badawi al-Sambawi. 
c) 'Aqidat al-Najin by Zain al- 'Abidin b. Mul:tammad al-F~aru. 
These works are not only important as major references but they 
functioned as a stimulus for local scholars to contribute to the 
development of Islamic thought in the Malay Archipelago. 
The emergence of many prolific local traditional scholars at this 
time was parallel to the needs and environment of the time, which had 
acquired a thirst for knowledge. These local writers and their works have 
been discussed in Chapter Three. Surprisingly, not all these writers were 
given the same attention and respect for their works by the generations 
who followed them. Probably these traditional scholars were regarded as 
religious scholars per se and nothing more, but we cannot make the 
same assumptions today as were made in the traditional period. These 
scholars· writings reflect their period and more importantly, it is 
through their work that we are able to learn and know the language, 
culture and literature of the traditional period. To neglect them today 
will only· make us the loser in the long run. 
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The contents of Kitab Jawi do not only concern specific ritual 
( 'ibadah khu~ii~iyyah) such as prayer, fasting and .IJajj; their 
perspectives are wide-ranging and include law, politics, social matters, 
economy, culture and education. 
The main aim of the Kitab Jawi was to transform society by 
encouraging the acquisition of knowledge. The significant contribution 
of the Kitab Jawi was to eradicate illiteracy in the society. The steady 
flow of these translated kitabs led to the interest of the society in the 
attainment and acquirement of knowledge, which is greatly encouraged 
in Islam. Gradually illiteracy became less common, with many local 
scholars contributing much towards this goal with their writings. 
In addition, $ufism, which played an important role in 
facilitating the readiness of Malay society to accept Islam was equally 
important in paving the way for an intellectual Malay civilisation and 
influencing local scholars in their Kitab Jawi writings. Undoubtedly 
these kitabs were the principal tools for many who were unable to read 
Arabic. Malay language soon became a lingua franca of Islam and an 
essential vehicle for the spread of religious ideas throughout the Malay 
Archipelago. 
The indigenous and Hindu past had left traces of the plurality of 
Godship (see Chapter One). Thus the attributes of God were manifested 
in the form of separate Gods. However, the translation of the Umm al-
Bara.hin and especially the Sifat Dua Puluh (The Twenty Attributes), 
placed the issue in the right perspective. It gave a clear understanding of 
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the concept of monotheism (the oneness of Allah) in theology and the 
concept of Allah as Uliihiyyah (Godhead) and Rubiibiyyah (Godship) s 
and it effectively categorized and explained the various aspects of Allah·s 
attributes and their relations with the Godhead. 
Though the work of Umm al-Barahin is small in size, the 
arguments it presents before the reader are far-reaching and highly 
philosophical. For instance, in discussing one of the inadmissible 
attributes of Allah, Mumathalah li al-Jfawadith .(resemblance to the 
creation), the use of scientific terms in the discussion, such as the term 
jirm (bodily mass), (araq (accident) and jawhar (atom) show us that this 
work is highly intellectual and philosophical in its discussion and 
commentary. The lucidity and comprehensiveness of this work has 
contributed to making it as the official doctrine on the subject in the 
Malay Peninsular. (refer to Chapter Two) 
The significance of the Umm al-Bara.l.Jin lies in the fact that it 
sums up the knowledge and details of the attributes of Allah and His 
Essence in lucid and simple terms so that even the layman can understand 
the difficult science of theological discussion. Moreover, it was until 
very recently enacted as arule in the Shari'ah Court of Malaysia that 
intending marital couples should pronounce these divine attributes prior 
to the signing of the marriage certificate. This was done to emphasize the 
concept of Divinity in Islam and to urge the couples to fear Allah in their 
married life through knowing the existence and presence of Allah by 
their understanding of these Twenty Attributes of Allah. 
The Twenty Attributes were also until recently taught in schools as 
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an essential part of religious instruction and are still taught today in many 
schools in Malaysia. Thus it can be seen that the Twenty Attributes 
teachings based on the works of al-Sanusi have been an integral and vital 
part of the Malay Islamic tradition since the Malaccan period, i.e., for 
nearly 500 years. It is therefore impossible to fully understand this 
religious tradition without a thorough study of al-Sanust s Umm al-
Bara)1in, and of the later Kitab Jawi commentaries on this work 
mentioned above. 
However, the importance and the significance of the Kitab Jawi 
have not been fully explored although great credit is due to those scholars 
who have ventured this field such as Mohd. Noh b. Ngah, Virginia 
Matheson and M. B. Hooker, Martin Van Bruinessen and R.Roolvink. 9 As 
mentioned earlier in the introduction, this is partly because most of the 
Kitab Jawi still exist in the form of manuscripts which are well-
dispersed throughout the Malay Archipelago. Many of these manuscripts 
are in private collections and many of the Kitab Jawi which have been 
reprinted can only be consulted in only a few libraries in various 
countries. Thus the non-availability of the unpublished original 
handwritten manuscripts or at least the difficulty of obtaining them have 
made the task of discovering the intellectual heritage of the Malay society 
extemely difficult, and many scholars have abandoned the idea of 
pursuing any further research on this matter. In addition, there is also the 
difficulty in understanding the Kitab Jawi text itself due to its long-
winded and old-fashioned method of sentence construction and spelling 
system, especially for the younger generation who are more familiar 
with modern sentence construction. to 
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However I there is a growing aspiration among the younger 
generation of Malay intellectuals to adapt and apply this issue of the Sifat 
Dua Puluh (The Twenty attributes) to the needs of the time. And it is in 
this spirit that I have set out to make my humble contribution towards a 
scientific analysis and understanding of Kitab Jawi so that it will be 
palatable to the modern mind I and will at the same time encourage others 
to boldly venture into the intellectual heritage of the Malay society which 
has hitherto not been sufficienty explored and has not been fully 
appreciated. 
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The I\lalacca lJ ynasty 
1. Para.mcsvara (1394- 1414)) 
(chaugcllto 1slwnic Bwnc, Raja lskaullar +- 1400) 
. I 
2. (Sultan) .tvlcgatlskanllar Shah (817/1414- 826/1423-4) 
(rcalBwuc Raja Aluuall) 
I 
3. Sri .tvlaharaja Sullau .tvluhwmuall Shah (827/1424- 847/1444) 
(Raja Tcugah) 
4. Raja lbrahiill, Sri Parw11csvara Dcwa Shall 
(848-Y/1445- 850/1446) 
5. Raja Qa.si111, Sultan .tvluzafar Shah 
(850/ 1446- 863-4/ 145Y) 
(Sultau Abu ShahiJ) I 
6. Raja Abllullal1, Sultan .tvhmsur Shah 
(882-4/ 1459 - 882/14 77) 
I 
7. Sultan 'Ala' aJ-Din Ri'ayat Shah 
(882/ 1477 - 893/1488) 
I 
8. Sulla.n tvlahmud Shah 
(893/ 1488 - 934-5/ 1528) 
!)uurccs: El. vol. VI, New E<..lition, 1991, "Malacca'', pp. 207-214; A<..li1, lluji lluyong, Scjarah Mc1aka Oa1ruu Zaman Kcaajaan 
t-.lclayu, (kuala Lumpur, 1973) pp. 1-12. 
250 
BIBLIOGRAPHY 
1. Primary Sources 
al-Banjari, J:Iusin Na~ir b. Mulfammad Tayyib al-Mas'udi, U~iil al-
Tau.f:Jid fi Ma 'rifat Turuq al-Iman li al-Rabb al-Majid, written 
in 1393 A. H. (Pulau Pinang, n.d.). 
-----------, Mulfammad Nafis, al-Durr al-Nafis, (Cairo, n. d., reprinted 
ed., Singapore, 1928). 
al-Falembaru, Mulfammad Azhari b. 'Abd Allah, 'Atiyyat al-Ra.f:lman 
(in the margin of Kitab Siraj al-Huda), (Pulau Pinang, 1259 
A. H.). 
al-Fa~ani, Zayn al-'Abidin b. Mulfammad, Kashf al-Litham, (Cairo, 
1308 A. H.). 
---------------------------------------------------- Kashf al-Ghaybiyyah, 
(Singapura, n.d.). 
----------, Da,ud b. 'Abd Allah, al-Jawahir al-Saniyyah, (Singapura, 
n.d.). 
----------, Mu~ammad b. Isma'il Da,ud, Mat}a' al-Badrain VVa Majma' 
al-BalJrain, (Pulau Pinang, n. d.). 
J:Iaji, Raja 'Ali, al-Thamarat al-Muhimma.h, (Lingga, 1304 A. H.). 
Jalal al-Din, Mu~ammad Zain, Bidayat al-Hidayah, written in 1170 
A.H., (Pulau Pinang, n.d.). 
251 
al-Laqqani, Shaikh Ibrahim, Matn Jawhar al-Tau./;Jid, written in 1292 
A. H., (Singapore, n.d.). 
al-Minagkabawi, ~mad Kh~ib b. 'Abd al-L~if, al-Shams al-Lami'ah, 
(Mecca, 1331 A. H.). 
al-Mubin, 'Abd Allah b., Ta.nbih al-Ghafilin, (Cairo, n.d.). 
Mul;lammad, J:Iusin b., Umm al-Muttaqin (combined with Kitab Tanbih 
al-Ghafilin), (Cairo, 1938). 
al-Raniri, Nur al-Din, Bad' Khalq al-Samawat wa al-,Arcj, (Acheh, 
1047 A.H.). 
al-Sambawi, Mul;lammad 'Ali b. 'Abd al-Rashid, al- Yawaqit wa-al-
Jawa.hir, (Singapura, n. d.). 
Tayyib, J:Iusin Na~ir b. Mul;lammad, Hidayat al-$ibyii.n, (Pulau Pinang, 
n.d.). 
Ya4ya, 'Uthman b. 'Abd Allah b., Kitab Sifat Dua Puluh, (Batavia, 
1886, reprinted ed., Pulau Pinang, n.d.). 
~ Unpublished Sources. 
L Manuscripts: 
MS 12225 SOAS (School of Oriental and African Studies, University of 
London) Umm al-Barahin, by al-Sanusi in Arabic with interlinear 
translation in Malay, dated 1188 A. H ./1774 A. D. 
252 
MS 12193 SOAS (School of Oriental. and African Studies, University of 
London). Mal.ay translation of the commentary and glosses on the 
Umm al-Barahin of al-Sanusi. No date is given. 
MS M. I. 635 BPIPIM (Batai Pameran Islam, Pusat Islam Malaysia, Kuala 
Lumpur). Kifayah al-Mukallafin fi Sharl.J Umm al-Barahin. 
Malay translation and commentary of al-Sanusi's work, by 
Mu1,1ammad b. Mas'ud dated 1263 A.H. Rewrite by Ibcihim b. 
Wan Nacat, Kampung Kangar, dated 18 R. Akhir 1270 A. H. 
MS 12188 SOAS (School of Oriental. and African Studies, University of 
London). Al-Takyid [al-Taqyid] 'ala 'Aqidat al-Imam al-Sharif 
al-ljasan al-Saniisi Ral.Jimahu Allah, by al-Sayyid Mu1,1ammad 
ibn Abi Qasim ibn Nasr, dated 1048 A. H. 
MS. 'Umdat al-Muhtajin ila Suliik al-Mufarridin by 'Abd al.-Ra,uf al.-
Singkili. Collection of Pus at Manuskrip Melayu I Perpustakaan 
Negara Malaysia, (Kual.a Lumpurl 1989). 
ii Published Sources: 
a) Kitab Jawi: 
al.-Ashil Mu1,1ammad Zayn b. al.-Faqih Jalal al.-Din, Bidayat al-Hidayah, 
(commentary and translation into Mal ay of Umm al-Barahin) I 
Maktabah wa Ma~ba'ah Dar al-Ma'arifl (Pulau Pinang, 1170 
A.H./1757 A.D.). 
al-Banjari, al- 'Alim al.- 'Allamah al-Shaikh J:Iusin Na~ir b. Mu1,1ammad 
Tayyib al-Mas'udi (Tuan Husin Kedah), U~ul al-Tawhid fi 
Ma'rifat Turq al-lman 1i al-Rabb al-Majid, The United Press, 
(Pulau Pinangl 1393 A. H.). 
253 
al-Fa~ani, Zayn al-'Abidin b. Mu1)ammad, 'Aqidat al-Najin, 
(commentary and translation into Malay of Umm al-Bara.hin), 
Maktabah wa Ma~ba'ah Dar al-Ma'arif, (Pulau Pinang. 1308 
A.H./1890 A. D.). 
al-Sambawi, Mu1)ammad Zayn al-Din b. Mu1)ammad Badawi, Siraj al-
Huda, Maktabah wa Ma~ba'ah Dar al-Ma'arif, (Pulau Pinang. 
1259 A. H.). 
Anonymous, Inilah 'aqidat bagi Saniisiyyah Matn Umm al-Barahin 
diterjemahkan dengan bangsa [bahasa] Melayu, (Singapura, 
n.d.). 
Anonymous, Inilah kitab sharl;l bagi Matn Jawharat al-Taul;lid, 
(Singapura, 1292 A. H.). 
Anonymous, Inilah kitab Sharl;l U~iil al-Ta.l;lqiq, (Pulau Pinang, 1356 
A. H.). 
b) Kitab Sharh or Hashiyat (Arabic): 
al-Sharqawi, al-Shaikh 'Abd Allah b. J:Iijazi ,lfashiyat al-Shaikh 'J.4bd 
Allah al-Sharqawi 'ala Sharl;l al-Imam al- 'Allamah al-Hudhudi 
'ala al-Saniisiyyah, (Mi~r, 1194 A. H.). 
al-Baijuri, al-Shaikh Ibrahim, lfashiyat al-Shaikh Ibrahim al-Baijiiri 
'ala lv!atn al-Saniisiy;lah, (Mi~r, 1227 A. H.). 
al-Dasuqi, al-Shaikh Mu1)ammad, lfashiyat al-Shaikh Mul;lammad al-
Dasiiqi 'ala Sharl;l Umm al-Bara.hin, (Mi~r, 1358 A. H.). 
254 
2. Secondary Sources. 
! Unpublished Sources: 
Abu Bakar~ Shafie b.~ Institusi Shaykh 'Abdu'l-Malik bin 'Abdu'Llah 
(Satu Corak Pengajian Tradisi di Terengganu) dan Kitab-
Kitabnya~ Unpublished M.A. Thesis~ Universiti Kebangsaan 
Malaysia~ (Kuala Lumpur~ 1976-77). 
Badri~ Zuraina~ Sistem Pondok: Perspektif Pendidikan dan Politik~ 
Unpublished B.A. thesis~ University of Malaya~ (Kuala Lumpur~ 
1987). 
Fadil~ Siddiq~ Islamization of the Malay Archipelago: A Human 
Transformation and a Cultural Revolution~ paper presented at the 
International Conference on Islamic Civilization~ 24-19 June~ 
(Kuala Lumpur~ 1990). 
Haji Ishak~ Abdullah~ Ke Arah Mengembalikan ldentiti Pengajian 
Pondok di Malaysia~ Unpublished Ph. D. Dissertation~ University 
of Malaya (Kuala Lumpur~ 1987). 
Hasjmy~ A.~ Nashkah-Naskhah Tua Menyimpan Alam Fikiran Melayu 
Lama: Sebuah Studi Tentang Safinat al-Ifukkam ~ Paper 
presented to Simposium Antarabangsa Kesusasteraan Melayu 
Tradisional~ 4-6 November~ (Kuala Lumpur~ 1982). 
IsmaiC Mat Rofa b.~ Pembudayaan A1atematik Dalam Gugusan 
Kepulauan Melayu~ paper presented at the Seminar on the History 
and Philosophy of Science~ Kuala Lumpur~ 5th~ July 1993. 
Isa~ Haji Mustafa Mohd. ~ 'Alim 'Ulama' di Negeri Kedah: Peranan 
Dua Orang Tokoh Dalam Perkembangan Persuratan Jawi~ 
Unpublished Ph. D. thesis~ Universiti Sains Malaysia~ (Pulau 
255 
Pinang, 1990). 
Omar, Azmi b., In Quest of an Islamic Ideal of Education: A Study of 
the Role of the Traditional Pondok Institution in Malaysia, 
unpublished Ph. D. Dissertation, Temple Univeristy, (USA, 1993). 
Sahib, Moulavi M.H. Babu, The Tenets of Islam: A Translation and 
Commentary on Burhan al-Din Ibra.him Ibn Hariin al-Laqqani's 
Jawharat al-Tawl}id, Unpublished Research, (Singapore, 1985). 
11 Published Sources: 
Abbas, Siraj al-Din, Tabaqat al-Shafi'iyyah, (Jakarta, 1975). 
----------------------, Sejarah Islam di Mina.ngkabau, (Jakarta, 1971 ). 
Aboe Bakar, A., Sejarah al-Qur'an, (Kuala Lumpur, 1973). 
Abu Bakar, Shafie b., 11 Tokoh-Tokoh Penulis Islam Nusantara: dalam 
Konteks Perkembangan Keilmuan Islam Pada Zaman Tradisill, in 
Dewan Bahasa, September, (Kuala Lumpur, 1977). 
-------------------------, 
11 Si stem Baru Tulisan Jawi Oleh Raja 
Mukhtaruddin: Satu Pandanganll, in Dewan Bahasa, Vol. XVI, 
No. II, November, (Kuala Lumpur, 1972). 
Abdullah, Hawash, Perkembangan Ilmu Tasawwuf dan Tokoh-
Tokohnya di Nusantara, (Surabaya, 1980). 
Abdullah, Hj. Wan Mohd. Saghir, .. Karya-Karya Klasik Abad 16: Bukit 
Bahasa Melayu Bahasa Ilmu'', in Jurnal Dewan Bahasa, February, 
(Kuala Lumpur, 1990). 
-------------------------------------, 
11 Hamzah F ansuri dan M uridnya Shams 
al-Din al-Sumatrani .. , in Dian, July, (Kelantan, 1976). 
256 
------------------------------------- Shaikh Muhamm ad Arshad Al-
Banjari Pengarang Sabilal Muhtadin, (Kuala Lumpur, 1990). 
------------------------------------, Sheikh Abd al-Samad al-Falembani 
Sufi Yang Shahid fi Sabil Allah, (Kalimantan, 1982). 
-----------------------------------, Khazanah Karya Pustaka Asia 
Tenggara, Vol. I & II, (Kuala Lumpur, 1991). 
----------------------------------, Sheikh Da 'ud b. Abd Allah al-Fatani 
Ulama dan Pengarang Terulung Asia Tenggara, (Kuala Lumpur, 
1990). 
Abdullah, Taufik, .. The Pesantren in Historical Perspective .. , in Taufik 
Abdullah and Siddique, Sharon, (eds.), Islam and Society in 
Southeast Asia, (Singapore, 1986). 
--------------------, .. Some Notes on the Kaba Tjidua Mato: An Example 
of Minangkabau Traditional Literature .. , in Indonesia, Part 9, 
1970. 
Adil, Haji Buyong, Sejarah Kedah, (Kuala Lumpur, 1980). 
---------------------, .. Batu Nisan Langgar .. , Kedah, in Mastika, bil. 10, 
(Kuala Lumpur, 1965). 
---------------------, Sejarah Melaka dalam Zaman Kerajaan Melayu, 
(Kuala Lumpur, 1973) 
Ahmad, Baharuddin, Malay Literature, in Islamic Spiritualit;"': 
Manifestations, Vol II, S.H. Nasr (ed.), (London, 1991). 
Ali, Fatimah, .. The Malaysian Educational System and Islamic 
Educational Ideals .. , in Muslim Education Quarterl)'"', Vol. 4, 
No. 1, (Cambridge, 1987). 
----, Fatimah Binti, and Yaafar, Md. Salleh Bin, .. Hamzah Fansuri and 
His Critics··, in MASAKINI I The Contemporary, No. 6, (Pulau 
Pinang, 1989). 
257 
----, Wan Muhammad b. Wan Muhammad, al-Futuhat al-Rabbaniyyah, 
(Kelantan, 1981). 
Ambary, H. M., .. Pendekatan Arkeologi dalam Penelitian Agama di 
Indonesia .. , Sumardi, M., (ed.) in Penelitian Agama: Masalah 
dan Pemikiran (Jakarta, 1982). 
Arshad, Muhammad Hassan b. Muhammad, al-Tarikh Salsilah Negeri 
Kedah, (Kuala Lumpur, 1968). 
al-Ash 'ari, Abu al-J:Iasan, al-Ibanah 'an U~iil al-Diyanah, (intra. and 
ed.) Fawziyyah J:Iusayn M~ud, (Cairo, 1397 A. H.) . 
.. .. .. .. .. .. .. .. .. .. .. .. .. .. .. . .. . , Kitab al-Luma' Fi al-Radd 'Ala Ahl al-Zayah 
wa al-Bida', (ed.) Richard J. Me. Carthy, (Beirut, 1962 A.D.) . 
.. .. .. .. .. .. . .. .. .. .. .. .. .. .. .. .. . , Maqa.Jat al-Islamiyyin wa Ikhtilaf al-
Mu~allin, 2 vols., (ed.) Mu~ammad Mu~y al-Din 'Abd al-Hamid, 
(Cairo, 1950 A. D.). 
al-Attas, Syed Muhammad Naguib, .. Nilai-Nilai Kebangsaan dalam 
Bahasa dan Kebudayaan Melayu··, in Asas Kebudayaan 
Kebangsaan, (Kuala Lumpur, 1973). 
---------------------------------------, Preliminary Statement on a 
General Theory of the Islamization of the Malay Indonesian 
Archipelago, (Kuala Lumpur, 1969). 
The Correct Date of the 
Terengganu Inscription, (Kuala Lumpur, 1970). 
--------------------------------------, Islam dalam Sejarah dan Kebuda-
yaan Melayu, (Kuala Lumpur, 1982). 
--------------------------------------, Islam tn the Mal ay History and 
Culture,. (Kuala Lumpur, 1972). 
--------------------------------------, The Oldest Known Atfalay Manus-
cript: A 16th. Century AIJalay Translation of the 'Aqa'id of al-
258 
Nasafi, (Kuala Lumpur, 1988). 
-------------------------------------, The Mysticism of lfamzah Fan~iiri, 
(Kuala Lumpur, 1970). 
------------------------------------ IIRaniri and the Wujudiyyah of the 
17th. Century Acheh··, Monographs of the Malaysian Branch of 
the Royal Asiatic Society, No. III, (Singapore, 1966). 
-----------------------------------, Some aspects of Sufism as Understood 
and Practised Among the Malays, (Singapore, 1963). 
---------, Syed Hussin, ~~Reconstruction of Malaysi~ History~~, in Revue 
du Sud-est Asiatique, No. 3, (Brussels, 1962). 
Awang, Muhammad Salih b. Haji, Mengkarji Sejarah Terengga.nu, Vol. 
1, (Singapura, 1954). 
Azra, Azyumardi, liThe Surau and the Early Reform Movements in 
Minangkabaull, in Mizan~ Vol. Ill, No. 2, (Jakarta, 1990). 
al-Baghdadi, 'Abd al-Qahir Ibn Tahir Ibn Mu~ammad al-Tamimi, Kitab 
'U~l al-Din, (Istanbul, 1928 A.D.). 
Bakar, Osman, IISufism in the Malay-Indonesian Worldll, in Islamic 
Spirituality: Manifestations, Vol II, S.H. Nasr (ed.), (London, 
1991). 
Bangara, A. , Fatani Dahulu da.n Sekara.ng, (Bangkok, 1977). 
Banjar, Abd al-Rashid, Kitab Perukuna.n, (Singapura, n.d.). 
al-Baqillaru, Abu Bakr Mu~ammad al-Tayyib , Kitab al-Tamhid, (ed.) 
Richard J. Me Carthy, (Beirut, 1957 A. D.). 
Basri, M. A. Fawzi, IIPerkembangan dan Peranan Jabatan Agama Johor 
1895-1940 A. D ... , in Malaysia in History, Vol. XVIII, No. I, June 
1975. 
259 
Beg, M.A.J., Arabic Loan Words in Malay: A Comparative Study, 
(Kuala Lumpur, 1983). 
Bernard, Marie, La Profession De Foi D' Abu Isl}aq al-Sirazi, (Le 
Caire, 1987). 
Bosch, F.D.K., Selected Studies in Indonesian Archeology, (The 
Hague, 1976). 
Boxer, C.R., ''The Achinese Attack on Malacca in 1629, as Described in 
the Contemporary Portuguese Sources'', Bastin, John and 
Roolvink, R., (eds.), in Malayan And Indonesian Studies, 
(Oxford, 1964). 
Brakel, L.F., "Persian influence on Malay Literature", in Abr-Nahrain, 
Part 9, 1969-70. 
--------------, "On the Origins of the Malay Hikayat", Review of 
Indonesian and Malayan Affairs, Part 13-2. 
Brandel-Syrier, Mia, The Religious Duties of Islam as Taught and 
Explained by Abii Bakr Effendi, (Leiden, 1960). 
Brockelmann, CarC Geschichte Der Arabischen Litteratur, (Leiden, 
1937- 1945). 
Brown, C. C., Sejarah Melayu or AIJalay Annals, in JAIJBRAS, Vol. 
XXV, Part II & Ill, 1952. 
--------------, (ed.) Sejarah Melayu or the Malay Annals, (Kuala 
Lumpur, 1920). 
Bruinessen, Martin Van, "Kitab Kuning: Books in Arabic Script used in 
the Pesantren Milieu", in BKI, Vol. 146, 1990. 
c 
Cady, John F., Southeast Asia, its Historical Development, (New 
York, 1964). 
260 
Chaudhuri, K.N., Asia Before Europe, (Cambridge, 1990). 
Colless, B.C., The Traders of the Pearl, Abr-Nahrain, Part 9, 1969-70. 
Cortesao, A., (ed.) The Summa Oriental of Tome Pires, (London, 
1944). 
Dain, Raja Mukhtaruddin, Sistem Baharu Tulisan Jawi: Satu Usul, in 
Dewan Bahasa, Vol. XVI, No. 7, July, (Kuala Lumpur, 1972). 
Daudy, Ahamd, Allah dan Manusia da.lam Konsepsi Shaikh Niir a.l-Din 
a.l-R8.niri, (Jakarta, 1983). 
-----------------, Shaikh Nur al-Din Raruri, (Jakarta, 1978). 
Daweewarn, D., Brahmanism in South-East Asia, (New Delhi, 1982). 
Deraman, Aziz, Masyarakat dan Kebudayaan Malaysia, (Kuala 
Lumpur, 1975). 
Dhofier, Zamakhsyari, Tradisi Pesantren Studi Tentang Pandangan 
Hidup Kyai, (Jakarta, 1982). 
Di Meglio, Rita Rose, IIArab Trade with Indonesia and the Malay 
Peninsula from the 8th. to the 16th. Century .. , in Richards, D. S., 
(ed.) Islam and the Trade of Asia, A Colloquium, (Oxford, 
1970). 
Drewes, G. W.J., Snouck Hurgronje and the Study of Islam, in BKI, 113. 
------------------, ( ed.) The Admonitions of Seh Bari, (The Hague, 
1969). 
Dunya, Ghazali, Langgaam Sastera Lama, (Kuala Lumpur, 1969). 
Durrant, W. , The Study of Philosophy, (New York, 1961 ). 
E 
al-Edrus,. Syed Muhammad Dawilah, Islamic Epistemology, .. 4n 
261 
Introduction to the theory of Knowledge 1n al-Qur'an, 
(Cambridge-Pulau Pinang, 1990). 
Eickelman, Dale F. and Piscatori, James, (eds.), Muslim Travellers, 
(London, 1990). 
Elder, Edgar E. , Taftazani: A Commentary on the Creed of Islam, 
(New York, 1950). 
El-Muhammady, Muhammad 'Uthman, Pondok Education As 
Indigenous Education, Paper presented to the Seminar on 
Education and Development, Penang, 18-22 November, 1983. 
Encyclopaedia Of Islam, New Edition, 1960-91. 
F 
al-F a99a1.1, M u.l}ammad b. , Bi Kifayat al-A wam, translated into English 
by Duncan B. MacDonald in Development of Muslim Theology, 
Jurisprudence and Constitutional Theory, (London, 1903) . 
.. .. .. .. .. .. .. .. .. .. .. .. .... .. .. .. .. , Kifayat al- 'Awwam Fi Ma Yajib 'Alayhim 
min 'Ilm al-Kalam, (Cairo, 1949 A. D.). 
Fahmy, A. H., Sejarah dan Falsafat Pendidikan Islam, (Jakarta, 1979). 
Fang, L. Y. Sejarah Kesusasteraan Melayu Klasik, (Singapura, 1975). 
Farmer, Edward L. and others, Comparative History of Civilization in 
Asia, 
al-Fa~ani, Mu.l}ammad b. Isma'il, Wa~iyyat al-AfriilJ, (Cairo, n.d., 
reprinted in Pulau Pinang, ri. d.). 
Finegan, Jack, The .Archeology of lVorld Religions, (New Jersey, 1952). 
---------------, .. 4rcheological History of the Ancient Middle East, 
(Colombia, 1979). 
262 
Gallop~ Annabel Teh~ Golden Letters~ (London~ 1991). 
----------------------- ~ Early Mal ay Printing: An Introduction to the 
British Library Collection~ in JMBRAS~ Vol. 63~ Part t 1990. 
a1-Ghaza11:~ Abu l:famid~ Il}ya' 'Ulum al-Din~ 4 vols.~ (Cairo~ 1358 
A. H.) . 
. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . ~ al-Iqti!fad fi al-I'tiqad~ (Cairo~ 1962 A. H.). 
Geldern~ R.H. ~ Konsepsi Tentang Negara dan Kedudukan Raja di Asia 
Tenggara~ (Jakarta~ 1982). 
Gibb~ H.A.R. ~ (trans.) Ril}lah, The Travels of Ibn Battiitah (1321-54 
A.D.)~ 3 Vols.~ (Cambridge~ 1958~ 62~ 71). 
---------------~ selected (trans.) Ibn Battiitah: Travels in Asia and Africa 
(1325-54 A. D.)~ (London~ 1929). 
Gordon~ Shirlie~ Pondok and our Pesantren~ in Intisari~ Vol. lit No. t 
n.d .. 
Graves~ Elizabeth E.~ The Minagkabau Response to Dutch Colonial 
Rule in the Nineteenth Century~ (New York~ 1981). 
Gungwu~ W ang ~ The Opening of Relations between China and Malacca~ 
1403-5~ in Malayan And Indonesian Studies~ (London~ 1964). 
Haji Salleh~ Muhammad~ The Mind of the Malay Author~ (Kuala 
Lumpur~ 1991) 
Hamid~ Dr. Ismail~ Peradaban lv!elayu dan Islam~ (Kuala Lumpur~ 
1985). 
Hamka~ Dad Pembendaharaan Lama~ (Kuala Lumpur~ 1981). 
-------- Tanya Jawab ~ Vol. 1 ~ (Jakarta~ 1975). 
Tasawwuf: Perkembangan dan Permurniannya~ (Jakarta~ 
1980). 
263 
--------, Studi Islam, (Singapura, 1982). 
Harrison, B., South-East Asia, A Short History, (New York, 1966). 
Hasan, A., Kitab al-Tawhid, (Penang, 1959). 
Hashmy, A., Bunga Rampai Revolusi dari Tanah Acheh, (Banda Acheh, 
1978). 
-------------, Dustur Da 'wah Menurut al-Qur'an, (Jakarta, 1974). 
Hasjmy, A., Meurah Johan Sultan Acheh Pertama, (Jakarta, 1976). 
------------, 59 Tahun Acheh Merdeka Di Bawah Pemerintahan Ratu, 
(Jakarta, 1977). 
----------- Sumbangan Kesusasteraan Acheh dalam Pembinaan 
Kesusasteraan Indonesia, (Jakarta, 1978). 
Heng, L.S., Lembah Bujang, in Chandran, J., (ed.) Lembah Bujang, 
(Kuala Lumpur, 1980). 
Hitti, Philip K., History of the Arabs, (London, 1981). 
Hooker, M. B., A Concise Legal History of South-East ~4sia, (Oxford, 
1978). 
----------------, (ed.) Islam in South-East Asia, (Leiden, 1983). 
Hourani, G. F., Arab Seafaring in the Indian Ocean in Ancient and 
Early Medieval Times, (Beirut, 1963). 
Howard, Joseph H., Malay Manuscripts: A Bibliographical Guide, 
(Kuala Lumpur, 1966) 
Hurgronje, C. Snouck, Mekka in the Latter Part of the 19th. Century, 
(Leiden and London, 1931). 
J:Iusin, Mu~ammad b., Umm al-Muttaqin (in margin of Tanbih al-
Ghafilin), (Mi~r, 1938). 
Hussein, Ismail, Sejarah Pertumbuhan Bahasa Kebangsaan Kita, 
(Kuala Lumpur, 1981). 
264 
I 
Ibn al- 'Asakir, Abu al-Qasim 'Ali Ibn al-~asan, Tabyin Kadhib al-
Muftara Fi M a Nusiba ila al-Imam al-Hasan al-Ash 'ari, 
(Damascus, 1347 A.H.). 
Ibn Man~ur, Lisan al- 'Arab, (Beirut, n. d.). 
Ibn Surah, Abu 'Isa Mu~ammad b. 'lsa, al-Jami' al-$al;li-':J wa huwa 
Sunan al-Tirmidhi, (Mi~r, 1970 A. D.). 
Ibrahim, Ahmad, Towards the History of Law in Malaysia and 
Singapore, (Singapore, 1 970). 
al-lji, 'Adud al-Din 'Abd al-R~man Ibn AQ.mad, ·Kitab al-Mawaqif, 8 
vols., (Cairo, n.d.). 
Inalcik, Halil, The Heyday and the Decline of the Ottoman Empire, in 
Cambridge History of Islam, Vol. I, (Cambridge, 1970). 
Iskandar, T., Abd al-Ra,uf al-Singkeli Tokoh Shattariyah, in Dewan 
Bahasa, May, (Kuala Lumpur, 1965). 
Iskandar, Y. and Kaeh, A.R., Sejarah Melayu: Satu Perbincangan 
Kritis, (Kuala Lumpur, 1978). 
Jam.il, M. Yunus, Tawarikh Raja-Raja Kerajaan Acheh, (Banda Acheh, 
1968). 
al-Jawhari, Bukhari, Taj al-Salatin, Khalid Husin (ed.), (Kuala Lumpur, 
1966). 
Johns, A. H., Islam in the Malay World: An Exploratory Survey with 
Some Reference to Qur, anic Exegesis, in Islam in Asia, Israeli, 
Raphael and Johns, A. H., (Jerusalem, 1984). 
--------------, From Coastal Settlement to Islamic School and City: 
Islamization in Sumatra, the Malay Peninsula and Java, in 
265 
Hamdard Islamicus, Vol. N, No.4, (Pakistan, 1981). 
-------------, Muslim Mystics and Historical Writings, in Historians of 
SoutheastAsia, Hall, D.G.E., (ed.), (London, 1968). 
-------------, (ed.) The Gift addressed to the Spirit of the Prophet, 
(Canberra, 1965). 
-------------, Malay Sufism, in JMBRAS. Vol. XXX, Part 2, August, 
1957. 
Jones, Russel, On Malay ManuscriptsWith Reference to Acheh, 1n 
Tenggara, Vol. 21, No. 22, 1988. 
Junus, H. Mahmud, Sejarah Pendidikan Islam di Indonesia, (Jakarta, 
1979). 
al-Jurjaru, al-Sayyid al-Sharif 'Ali Ibn Mul;lammad, Shar.IJ al-Mawaqif 
Fi 'Ilm al-Kaliim, 8 vols., in Kitab al-Mawaqit by al-lji, (ed.) 
Mul;lammad Badr al-Din al-Nafsani al-Halabi, (Cairo, 1907 A. D.). 
al-Juwayni, Abu al-Ma'ali 'Abd al-Malik Ibn Al;lmad Ibn al-Shaykh Abi 
Mul;lammad Imam al-Haramayn, al- 'Aqidah al-Nizamiyyah, 
( ed.) Mul;lammad Zahid al-Kawthari, (Cairo, 1948 A. D.) . 
.. .. .. .. .. .. .. .. .. .. .. .. .. .. .. .. .. , Kitab al-Irshad !la Qawati' al-Adillah Fi 
U~iil al-I'tiqad, (ed. and comm. and intro.) Mu~ammad Yusuf 
Musa and 'AH 'Abd al-Mun'im 'Abd al-Hamid, (Cairo, 1950 
A. D.). 
Kern, R.A., The Origin of the Malay Surau, in JMBR.A.S, Vol. XXIX, 
Part I, 1956. 
Koentjaraningrat, Anthropology in Indonesia, (Leiden, 1975). 
Kratz, E.U., Islam in Indonesia, in The World's Religions, Sutherland, 
266 
Stew art and others ( eds.), 195 8. 
Krom, N.J., Zaman Hindu, (Jakarta, 1954). 
Lane, E. W., An Arabic-English Lexicon (Madd al-Qamiis), (London, 
1885). 
Lang, Andrew, Making of Religion (London, 1898). 
----------------, Myth, Ritual and Religion, (London, 1899). 
----------------, Magic and Religion, (London, 1901). 
Lapidus, Ira M., A History of Islamic Societies, (Cambridge, 1988). 
Lewis, Bemand, The Emergence of Modern Turkey, (Oxford, 1968). 
Mahmud, Data Sir, Two Unidentified Muslim Graves at Kampung 
Permatang Pasir, Pekan District, Pahang, in The Malayan 
Historical Journal, Vol. II, No. 2, December, 1955. 
Ma Huan, Ying-Yai Sheng Lan, (The Overall Survey of the Ocean's 
Shores) ed. and English trans. by J.V.G. Mills, (Cambridge, 
1970). 
Majul, C.A., Muslims in the Philippines, (Quezon City, 1973). 
Majumdar, R. C., India and South-East Asia, (New Delhi, 1980). 
Makdisi, George, The Rise of Humanism in Classical Islam and the 
Lilristian \.Vest, (Edinburgh, 1990). 
Mamat, Hj. Wan Ali b. Hj. Wan, Mengesan Manuskrip Melayu di 
Belanda, in Dewan Sastera, November, 1985. 
-------------------------------------, ( ed.), K atalog Naskhah M elayu 
Lama, (Kuala Lumpur, 1985). 
Mansur, M. D., Pengantar Sejarah Nusantara .. 4wa.l, (Kuala Lumpur, 
267 
1979). 
Mariok, Dr. Sanusi Daing, 'Ilm al-Kalam: Sejarah Pertumbuhan dan 
Perkembangan, (Selangor, 1981). 
Marsden, M., The History of Sumatra, (Kuala Lumpur, 1966). 
Matheson, Virginia and Hooker, M. B., Jawi Literature in Patani: the 
maintenance of an Islamic Tradition, JMBRAS, Vol. LXI, Part I, 
1988. 
al-Maturidi, Abu Man~r MuJ?_ammad Ibn MuJ?_ammad, Kitab al-Tawl.Jid, 
(ed.) FatJ?. Allah Khulayf, (Beirut, 1970 A. D.) . 
. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . , Tafsir al-1\IJaturidi al-Musamma Ta'wilat ... 4hl 
al-Sunnah, vol. 1, (ed. and comm) Ibrahim I Iwadayn al-Sayyid 
I Iwadayn, (Cairo, 1971 A. D.). 
Meilink-Roelofsz, M.A.P., Asian Trade and European Influence in the 
Indian Archepelago between 1500 and about 1630, (The Hague, 
1962). 
Mills, Eredia's Discription of Malacca, in JRASMB, VII, Part II, 1930. 
Miscellaneous Papers Relating to Indo-China and the Indian Archipelago, 
Vol. II, (London, 1887). 
Moreland, V. H., The Shahbandarin the Eastern Sea, in .JRAS, 1920. 
Muda,Sa'ad Shukri b. Haji, Detik-Detik Sejarah Kelantan, (Kota 
Bahru, 1971). 
Mulyono, S., Wayang: Asal Usul, Falsafat dan Masa Depannya, 
(Jakarta, 1978). 
Musa, Nik Muhyiddin, Pelajaran Ilmu Tawhid, (Kuala Lumpur, 1979). 
Ngah, Mohd. Noh b., Kitab Jawi: Islamic Thought of the Malay Muslim 
268 
Scholars, (Singapore, 1983 ). 
-----------------------, Islamic world-View of Man, Society and Nature 
among the Malays in Malaysia, in Malaysia World- View, Osman, 
M.T., (ed.), (Singapore, 1985). 
Noor, Majid, Pesa.ntren, (Bandung, 1964). 
Noor, Mohd. Yusuf, Pengaruh Sufisme dalam Perkembangan Islam, in 
Dakwah, April, 1978. 
0 
Osman, M.T., Perbomohan: Satu Aspek World View dalam Kebudayaan 
Melayu, inKling, Z., (ed.), Masyarakat Melayu Antara Tradisi 
da.n Perubaha.n, (Kuala Lumpur, 1977). 
----------------, Manual For Collecting Oral Tradition with Special 
Reference to South-East Asia, (Kuala Lumpur, 1982). 
---------------- Bunga Rampai Kebudayaa.n Melayu, (Kuala Lumpur, 
1983). 
----------------, Melaka: Pusat Perkembangan Islam di Tenggara Asia, in 
Kim, Khoo Kay, (ed.) Melaka da.n Sejarahnya, (Melaka, 1982). 
p 
Parrinder, G., Mysticism in the World's Religions, (London, 1976). 
Paterson, H.S., An Early Malay Inscription from Terengganu, 1n 
JMBRAS, Vol. II, Part Ill, 1924. 
Perpustakaan Negara Malaysia, Catalogue of Malay Manuscripts in 
The Netherlands,· (Kuala Lumpur, 1985). 
Q 
al-Qazwini, al-J:Iafiz Abu 'Abd Allah Mu.Q.ammad b. Yusuf, Suna.n Ibn 
269 
Majah, (n. p., 1976). 
Rahman, Fazlur, Islam, (Chicago, 1978). 
Raja Mohd. Affandi, Tokoh-Tokoh Melayu Yang Agung Dalam Sejarah, 
(Kuala Lumpur, 1982). 
Rasjidi, H. M., Strategi Kebudayaan dan Pembaharuan Pendidikan 
National, (Jakarta, 1980). 
Rauf, M.A., Islamic Education, in Intisari, No.2, (Kuala Lumpur, 1964). 
al-Razi, Fak.hr al-Din Mu~ammad Ibn 'Umar, Kitab al-MabalJith al-
Mashriqiyyah Fi 'Ilm al-Illa.hiyyat wa al-Tabi 'iyyat, 2 vols., 
(Tehran, 1966 A. D.) . 
.. .. .. .. .. .. .. .. .. .. .. .. .. .. .. .. . , MulJa~~al Afkar al-Mutaqaddimin wa al-
Muta'akhkhirin min al-'Ulama' wa al-Hukama' wa al-
Mutakallimin, (Cairo, 1323 A.H.). 
Ricklefs, M. C. and Voorhoeve, P. , Indonesian f..tfanuscripts in Great 
Britain, (Oxford, 1977). 
Redfield, R., Peasant Society and Culture, (Chicago, 1956). 
Rencana Pengarang, Tulisan Jawi Dengan Sistem Fonatik, in Dian (Edisi 
Jawi), Vol. 30, Year IX, (Kelantan, 1970). 
Ricklefs, M. C. and Voorhoeve, P., Indonesian Manuscripts in Great 
Britain, (Oxford, 1977). 
Rockhill, W. W. , Notes on the Relations and Commerce of China with the 
Eastern Archipelago and Coasts of the Indian Ocean during the 
XIV Century, in TP, Vol. XV, 1914; Vol. XVI, 1915. 
Ronkel, S. Von, Account of Six Malay Manuscripts of the Cambridge 
University Library, in BKI, Vol. XLVI, 1896. 
Roolvink, R., Bahasa Jawi, (Leiden, 1975). 
270 
Ryan, N.J., The Cultural Heritage of Malaya, (Kuala Lumpur, 1973). 
Salih, Abdullah al-Qari Haji, Petua-Petua Baru Ejaan Jawi, (Kelantan, 
1988). 
Salleh, Awang Had, Institusi Pondok di Malaysia, in Masyarakat 
Melayu: Antara Tradisi dan Perubahan, Kling, Z. (ed.), (Kuala 
Lumpur, 1977). 
al-Sanusi,Abu 'Abd Allah Mul)ammad Ibn Yusuf Ibn 'Umar Ibn Shu 'ayb 
Shar}J Umm al-Bara.hin, in Hashiyyat al-Dasuqi 'ala Umm al-
Barahin by Mul)ammad al-Dasuqi, (Cairo, n.d.) . 
.. . .. .. .. .. .. . .. .. . .. .. .. .... .. .. . , 'Umdat Ahl al-Tawfiq lVa al-Ta~did, Shar}J 
'Aqidat Ahl al-Taw}Jid al-Kubra, in Hashiyya 'ala Shar}J al-
Kubra li al-Saniisi, by Isma'il ibn Musa Ibn 'Uthman al-Hamidi, 
(Cairo, 1936 A.D.). 
Sarkar, H. B., Some Contributions of India to the Ancient Civilization 
of Indonesia and Malaysia, (Calcutta, 1970). 
Schmidt, Wilhelm, The Origin and Growth of Religion, Facts and 
Theories, (London, 1931). 
-------------------, The Religion of Earliest Man, (London, !934). 
------------------, The Religion of Later Primitive Peoples, (London, 
1934). 
Seljuq, Affan, ·Relations between the Ottoman Empire and the Muslim 
Kingdom in the Malay-Indonesian Archipelago· in Der Islam, 
Band 57, 1980. 
Shihab, Mul)ammad piya' and Nul), 'Abd Allah b., al-Imam al-Muhajir 
Ahmad b. '!sa b. l\1u}Ja.mmad b. 'Ali al-Arir;Ji b. la 'far al-$adiq, 
271 
(Saudi Arabia, 1980). 
Shafi'i, M. Mokhtar b., Batu Nisa Kurun Ke 5 H/10M di Pekan, Pahang, 
in Jurnal Tamadun Islam di Malaysia, (Kuala Lumpur, 1980). 
al-Shahrastaru, Muhammad 'Abd al-Karim Ibn Abi Bakr Ahmad al-. . ' 
Milal wa al-NilJal, (ed.) 'Abd al-'Aziz al-Wakil, 4 vols., (Cairo, 
1968 A. D.) . 
.. .. .. .. .. . .. .. .. .. . .. .. .. .. . .. . .. , Kitiib Nihiiyiit al-Iqdam Fi 'Ilm al-Kalam, 
(ed.) Alfred Guillaume, (n.p., n.d.). 
Shalaby, A., Sejarah dan Kebudayaan Islam (trans.), (Singapura, 
1981). 
Shukri, I., Sejarah Kerajan Melayu Petani, (Kelantan, 1961) 
Slametmulijana, Kuntala, Sriwijaya dan Suwarnabhumi, (Jakarta, 
1981). 
Smith, W. C., Islam And Modern History, (Princeton, 1957). 
Soejono, R.P., Prehistoric Indonesia, in Soebadio, Haryati, (ed.), 
Dynamics of Indonesian History, (Amsterdam, 1978). 
Soekmono, R., Sejarah Kebudayaan Indonesia, (Jakarta, 1973). 
Solichin, Salam, Sekitar l.Vali Songo, (Yogjakarta, 1974). 
Sub~i, ~mad Mahmud, Fi 'Ilm al-Kaliim: Diriisah Falsafiyyah li Arii 
' al-Firiiq al-Islamiyyah Fi U!Jiil al-Din, (Cairo, 1978 A. D.) . 
.. .. .. .. .. .. .. .. .. .. .. .. . .. . .. . .. . , Fi 'Ilm al-Kalam: Diriisah Falsafi;Y)'?ah al-
Mu 'tazilah, al-Ash 'ariyyah wa al-Shi'ah, (Alexandria, 1969 
A. D.). 
Subgya, R., .. 4.gama Asli Indonesia, (Jakarta, 1981). 




Tate, D.J.M., The Making of Modern South-East Asia, (London, 
1971 ). 
Taylor, Edward B., Primitve Culture, 2 Vol. ,(London, 1871). 
--------------------, Anthropology: an Introduction to the Study of Man 
and Civilization, (London, 1881). 
Teeuw, A., Hikayat Raja-Raja Pasai and Sejarah Melayu, in Malayan 
And Indonesian Studies, (Great Britain, 1964). 
-------------, and Wyatt, D.K., (eds.), Hikayat Petani, (The Hague, 
1970). 
-------------, Modern Indonesian Literature, (The Hague, 1967). 
Tuo, Faqih Saghir Tuanku Sami Shaikh Jalat al-Din Alfmad Koto, 
Hikayat Jala.J al-Din, first published by Dr. W.R. Van Hoevell in 
1849 and later edited and published by J.J. Hollander under the 
title Sjech D jilal Eddin: Verhaal Van de Aanvang der 
Padrionlusten op Sumatra, (Leiden, 1857). 
al-Tursaru, Jalat al-Din, Mudhar al-Ajl ila Rutbat al- 'Ala, (n.p., n.d.). 
Usman, Z., Kesusasteraan Lama Indonesia, (Melaka, 1975). 
w 
Watt, W. Montgomery, Islamic Philosophy And Theology: An 
Extended Surve;l, (Edinburgh, 1987). 
---------------------------, Islamic Philosophy and Theology, (Edinb-
urgh, 1979). 
Weekes, R.V., (ed.), Muslim Peoples, a World Ethnographic Survey, 
273 
(London~ 1978). 
Wensinck~ A.J. ~ and J.P. Mensing~ Concordance et Indices de la 
Tradition Musulmane~ (Leiden~ 1965). 
Wheatley~ Paul~ Desultory Remarks on the Ancient History of the Malay 
Peninsula~ in Malayan And Indonesian Studies~ (Great Britain~ 
1964). 
----------------- The Impressions of the Malay Peninsula in Ancient 
Times~ (Singapore~ 1964). 
Wilkinson~ R.J. ~The Malaccan Sultanate~ in JMB~AS~ Vol. II~ Part I~ 
1935. 
Wink~ Andre~ Al-Hind India And Indonesia in the Islamic World 
Economy~ C 700-1800 A. D.~ in Itinerario~ Vol. XII~ Part t 1988. 
Winstedt~ R.O. ~ The Malay: A Cultural History~ (Singapore~ 1981). 
------------------~ The Malay Magician~ (Kuala Lumpur~ 1982). 
------------------ ~ A History of Classical Mal ay Literature~ (Kuala 
Lumpur~ 1969). 
------------------ and Brown~ C.C. (eds.)~ Sejarah A1elayu or Mala)7 
Annals~ (Kuala Lumpur~ 1970). 
------------------~ The Malay Annals or Sejarah Melayu. The Earliest 
Recension from MS. No 18 of the Raffles Collections in the 
Library of the Royal Asiatic Society~ London~ JMBRAS~ Vol. 
XVt Part Ill~ 1938. 
------------------~ The Date~ Contents and Some New MSS. of the Malay 
Romance of Alexander the Great~ JMBRAS~ Vol. XVI~ Part II. 
Wirjosuparto~ S. ~ Rama Stories in Indonesia~ (Jakarta~ 1969). 
Wojowasito~ S. ~ Sejarah dan Kebudayaan Indonesia~ (Jakarta~ 1969). 
Wustenfeld-A1ahler' sche Vergleichungstabellen, Mayr~ Joachim and 
Spuler, Bertold (eds.)~ (Wiesbaden~ 1961). 
274 
y 
Yahya, Mahayudin Haji, Latar Belakang Sejarah Keturunan Sayid di 
Malaysia, in Tamadun Islam di Malaysia, Khoo Kay Kim (ed.), 
(Kuala Lumpur, 1980). 
Yousof, Ghulam-Sarwar, Semangat: A Note on the Traditional Malay 
Concept of Soul, in Kajian Malaysia, Vol. IX, No. 1, June, (Pulau 
Pinang, 1991). 
z. 
Zakariya, Ahmad, Sekitar Kejadian Atjeh dalam tahun 1 .. :529-1675, 
(Medan, n.d.). 
Zayd, Abd al-Rahman Abu, al-Ghazali on Divine Predicates, (Lahore, 
1970). 
Zwemer, Samuel M., The Influence of Animism in Islam, (London, 
1920). 
275 
